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Introduction
The new vitality given to the Church by the II Vatican Council is apparent to
all who behold her. John XXIII had called the council to stir our faith from its
idleness and to manifest it to others. This the council has done through the first
session and the second session which was called by John's successor, Paul VI. What
particular decree or event is the actual cause, no one can say. Our proximity to
these times probably clouds our vision.
The cause of this revival matters little for us. Ours is the work of actual renewal
rather than its chronicling; to other generations shall fall the lot of being our judges.
The spiritual life has not remained static in this changing Church. The council
and recent developments in theology have affected it deeply. This life in our day
is the subject of this Marian Forum.
After tracing contemporary religious life through its historical development and
showing the role of personal piety in the religious life of today, this Forum presents
the Bible in its new dress and points out how it can be used personally and in the
apostolate. The influence of the new theology on prayer is discussed and then
current subjects, Mary's position in the Church, the relation of the Orthodox and
the Protestants to Our Lady are treated.
The Marian Forum of 1964 marked the tenth anniversary of these Lenten sessions.
Begun in a modest way, the Forum has spread not only in numbers but also in
influence over the years. As we commemorate this first decade of the Forum, we
wish its future well and trust that these ten years have made better known Jesus
Christ, the Son of her in whose honor the Forum is named.

ALFRED ISACSSON, O.Carm.

ANSELM BURKE, O.Carm.

Religious Life in a Changing Church

W

series of talks this year with an investigation into a matter that is of great interest to all: our religious life in
the context of a changing Church.
We who are religious definitely know what is meant by the term "religious
life." It is a state of perfection over and above that to which the Christian, by
virtue of his baptism, has been called. We have voluntarily enrolled ourselves in
this state by our consecration to God through the vows of religion-those of
poverty, chastity and obedience. The consecration so made was public in the
juridical sense; made under and accepted by our proper ecclesiastical superiors.
These two elements--our consecration by vow and its public, ecclesiastical acceptance-form, along with a "rule of life," the basic factors of our religious
life.
E BEGIN THE MARIAN FORUM

A Living Church
The religious life is but one manifestation of the inner life of the Church.
Oull of the abundance of that inner life have come, not only the fecundity that
has begotten the religious orders, congregations and societies, but that necessary
property of being able to encounter and transform the given cultural elements of
any society. The Church baptizes and 'Christens' individual men, and even the
best of the organic forms and cultural institutions of society.
In another and different way the Church has also manifested her vitality. Each
culture or society the Church encounters has its own particular moral orientation,
some elements of which cannot be at all assimilated into the divine ekonomia or
plan of salvation. To this challenge of strong but unassimilable values the
Church responds in a natural and vigorous way: by emphasizing and promoting
opposite ideals. It may sometimes happen, however, that the challenge presented
by society is that of its own particular need. Where social agencies are not yet
structured or sufficiently operative to care for these needs, the Church will undertake the alleviation of such wants, always aware that the presence of great and
unfulfilled human needs in some members brings about a moral obligation in
others.
These two factors-the Church's ability to adapt and/ or adopt existing pat-
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terns of society, and her capacity to respond to challenges presented her-have
greatly influenced the origin and forms of religious life. As man is basically a
religious being and his soul rr naturaliter Christiana" (as the Fathers of the
Church remarked), there will always be the sacral or sacred elements in any
and all profane cultures; and as cultures differ, so will the sacral forms . Further,
as any given culture develops, different needs will come to the fore. These
originally given differing forms, along with the variously manifested needs,
bring about or help determine the diverse apostolates undertaken by religious in
the course of centuries.
One final point in this matter: it is to be remembered that the religious life,
as a state of perfection, is not an essential element of the Church's life. Hierarchically, the Church is constituted of members who are either clerical or lay.
Religious as such, be they men or women, are members of the laity. It is only
accidental to the religious life that some religious institutions of men are clerical
in their make-up.
The task we have set before ourselves is to examine the evolution of the
religious life and its forms over the course of the Church's existence. The highly
complex factors that brought about the changing forms of religious life in
different periods of time will have to be reduced to the one or two that appear
to me to be the most significant. I hope this treatment, while simple, will not
be a distortion . The better to facilitate our aim, I shall speak of but seven
different epochs and the particular manifestation of religious life in each.
Apostolic Times: First Century
It would be improper to speak of the religious life existing in the Apostolic
Church in any full canonical sense, namely a life of stable community forms,
with vows of profession and full ecclesiastical approval. But very definitely
the beginnings of religious life appeared in two different ways. There was,
firstly, the dedicated Church workers, the assistants to the apostles and administrators. Among these would be Aquila and Prisca, the husband-wife team who
labored for the Church with Saint Paul-even to the making of tents! Two
women, Euodia and Syntyche, are highly lauded by Saint Paul as those who
"have labored side by side with me in the gospel together with Clement."
These people did not enjoy any ecclesiastical position or function, but merely
served the community in its various needs.

But along with this group there was a second: that composed of the widows
and consecrated virgins. Among the virgins were the five unmarried daughters
of Philip the Deacon, in the Palestinian church, and the legendary Thecla of
Ephesus. The service of these women to the Church was of a more spiritual
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nature: "The unmarried woman or girl is anxious about the affairs of the Lord,
how to be holy in body and spirit." (I Cor 7, 34) "She who is a real widow,
and is left all alone, has set her hopes on God and continues in supplications and
prayers night and day." (I Tim 4,5)
There were good reasons why the celibate or virginal life became an increasingly distinct phenomenon of the early Church. Basically, of course, there was
the tremendous consciousness of the meaning of the mystical union of which
human marriage was but a symbol, each Christian is already espoused to Christ.
Further, there was the awareness of how our bodily resurrection in Christ alone
grants the immortality each man desires.
The religions of the East, accepted avidly by all regions of the Roman Empire,
had always accented sex and procreation. Religiously, sex was regarded as a
means of becoming personally related to or incorporated into the eternally rejuvenating and fecund god or goddess; naturally, procreation would insure the
continuation of one's being in those of the children. To answer to the need of
men and to respond to the challenge of sex as so conceived by society at that
time, the Church presented the witness of the Christian virgins. And what the
religious life, in its primordial form, thus gave testimony to was this: the
natural immortality achieved by sexual procreation was not that which is most
personally meaningful and sufficient; that eternal life is a gift of the risen Christ;
and that one did not need sex in order to continue forever to be.
This first instance of religious life within the Church, even though not yet
fully developed, was to leave its mark upon all subsequent forms. Henceforth,
to be a religious meant to be celibate or virginal, and consecrated virginity was
ever to remain the hallmark of this state of life.
The Desert Fathers: Second to Fifth Centuries
Ancient eastern religions had always accorded an honored place to the ascetic
and mystic who dwelt in the less inhabited parts of a land and subsisted on a
minimal diet. This aspect of a religious culture could be and was baptized by
the Church, and gave rise to the second manifestation of religious life.
Legend has it that Saint Mary Magdalene, after having been expelled from
Palestine, retired to the hills of southern France to fill out the remainder of her
days in solitude. But neither her example, nor that of Elias, John the Baptist,
nor even that of Our Lord himself who spent forty days in the deserts of Judea
would be sufficient to explain the phenomenon of the Desert Fathers. Many
thousands of these intrepid souls secreted themselves in the inner regions of the
two Thebaids, those of Egypt and of Greece; they chose their dwellings in
nearly inaccessible caves in the mountains of Palestine or Spria. They were men
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like Anthony, and Paul, and even Jerome. Others, like Simeon Stylites, went
to lengths that appear to be extreme and bizarre: they lived perched atop a
pillar! They were ascetics and mystics in the grand tradition of the East, but
that tradition of itself could not have begotten them in such numbers.
If I may hazard an explanation, it would be this: the very needs of the time
called them forth! The Mediterranean world of that age was more infected
than ever before by a malaise. These sun-drenched peoples had never been
characterized by any great sense of austerity. But in the face of more and more
tyrannical emperors who ruled with a whim of steel, yet were not capable of
preventing the dissolution and corruption of social institutions, a growing sense
of luxury pervaded the people. Pleasure for its own sake became an end of
human existence. To counteract this mal de siecle, the Church in her vitality
offered to the world the example of the hermit. This continuing example of
the eremitical life was the Church's way of reminding men that immersion in
pleasure is not the answer to life's problems, that the service of God-even in
the strange form of pillar-sitting- could be far more meaningful for society
and far more redemptive for it.
Early Dark Ages: Sixth to Ninth Centuries
The eremitical form of religious life has its own tremendous problems. With
each man truly a monk (derived from a Greek word meaning alone), there was
always the danger that individualism would tend to overshadow the awareness
of our corporate oneness in Christ. Further, there was always the likelihood that
personal characteristics and/ or idiosyncrasies might be completely misjudged by
an individual and thus become an impediment to the desired union with God.
True, some practical steps were taken to remove this, by the insistence that the
neophyte remain for some time under that general and occasional direction of
an older, tried and proven hermit. But what was truly needed was the pooled
experience of many-a community-centered life, monasticism.
Saint Basil the Great, in the East of the fourth century, and Saint Benedict of
Nursia, in the West of the late fifth century, were both to give to the Church
viable forms of religious life that have remained to this day. These two are
the "Fathers of Monasticism," each with his own genius that colored the form
of religious life he engendered.
The monk of the Benedictine family had to profess two vows: one of
obedience, and one of stability. Obedience was demanded in order that there
might truly be direction, both the ordinary administrative one and the spiritual,
in this communal enterprise. The obedience was promised to the abbot, the
father of the community whose task it was to insure the spiritual growth of the
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individual members. The vow of stability was necessitated by the desire for
continuance of the community. But it was also occasioned by something elsethe "migration of nations!"
The whole of Europe at this time, it would seem, was just a thoroughfare
over which non-Roman peoples traveled in search of either pasture land for
their flocks or of booty. The entrance of one people into a region often meant
the departure of the previous inhabitants. The resulting instability of society
was anything but conducive to aiding the Christian missionary effort. To the
challenge of social upheaval, the Church answered through the monastic form
of religious life: community life, grounded and rooted in a locality by the vow
of stability.
The particular apostolate of the monks of the Benedictine family was one of
two-fold instruction: to educate the inhabitants of a region to a more meaningful mode of human existence by instruction in the art of agriculture; and to form
in them a more Christian life by exposing them to the influence Christ exerts in
the liturgy. Agriculture and lihUgy became the points about which the day-today monastic life revolved.
Later Dark Ages: Ninth to Twelfth Centuries
This rustic monaticism remained effective in that form only until the advent of
a more fully developed feudal society. It then had to adapt itself to changes
taking place within society at large. In a feudal society, the town that gathered
itself about the cathedral gained more prominence. The needs of ecclesiastical
and civil administration (and they were not too different in those days) effected
the change. The cathedral had henceforth to be the center of religious life of
the area, the focal point of all liturgical festivities. That the liturgy might be
celebrated with becoming pomp and circumstance, the bishop had need of monks
or canons regular who would be attached to his cathedral chapter. Living within
the precincts of the cathedral dose, these religious were always at hand for
assisting the high priest, the bishop.
They served a second function, demanded of them by them by the exigencies
of the times: they became the educators of the increasing number of clerks or
functionaries necessary to carry on the burdens of administration assumed by or
pressed on the bishop or abbot. The agriculture of an earlier day yielded place
to education as the form of apostolate for the religious. Once again a need
asserted itself, and the Church answered with her religious.
Middle Ages: Thirteenth to Sixteenth Centuries
The heyday of the Middle Ages brought about a completely new situation and
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a new challenge, compelling an entirely different response. Three factors seemed
to have operated to bring about the origin of the mendicant orders.
The first of these was the earlier rise of such groups as the Beghards, the
Beguines, and the Poor Men of Lombardy and Languedoc. The richly endowed
monasteries and the wealth of cathedral churches were regarded as failing to
provide for the needs of society and as contrary to the spirit of evangelical
poverty. These dissident groups had grounds for their protests, and the only
answer that could meaningfully be given them was the witnessing of men who
professed both a personal and an institutional proverty-mendicants, beggars for
their own sustenance.
The rise of the universities in towns like Bologna, Paris and Oxford provided
a second occasion for these orders to arise: preachers were needed to carry the
new learning developing in the universities to those parts of Europe that had no
large monasteries famed for their learning. Piety missions had to be conducted
in the small villages, well off the beaten track, where there was perhaps only a
parish far removed from the new ideas. The task of these mendicants was "renewal."
And the third reason for the new orders seemd to be rooted in the increasing
power of the papacy. Bishops and popes had long contended over administrative
primacy within the Church, and the weight of the battle swung in favor of
popes. Since the bishops had their own clergy, the diocesan priests, the popes
felt that they too needed priests who would easily be able to do their bidding,
since such priests were not tied to any particular bishop. Hence the quick papal
approval for the mendicant orders. These friars would not be stable in that they
would not take the vow of stability, but would be free to move from place to
place as the necessities of the Church demanded or as the pope wished.
The thirteenth century saw the beginnings of the great orders of the friars:
the Black Friars (Dominican), White Friars (Carmelites) , Gray Friars (Franciscans) and Augustinians. They would not be monks, but friars: they would
live in convents with fewer members, not in large monasteries; their places
would be in the towns and centers of learning, not out in the wooded areas or
the rolling plains; their superior would be a provincial who would be elected for
a limited term, not an abbot chosen for life; their apostolate would be more that
of preaching in the town squares than one of liturgical instruction.
Once again the living Church was able to answer the needs of a new age
with a new and different type of religious.
Post-Reformation: Sixteenth to Twentieth Centuries
The many religious and social upheavals of this modern period brought about
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a great flourishing of new societies and congrgations. We might with good
reason call them the "Social Service Orders."
The impact of the Reformation pointed up the great need there was for a
complete Christian training of the faithful . No longer could one count on
liturgical functions, which by this time were becoming more and more formalized
after the manner of royal court procedures, or upon occasional preaching as
sufficient instruction in the Christian way of life. Schools had to be run on a
full-time basis and the new sciences investigated. The religious who would do
these things had to be freed from the choral obligations of the Divine Office.
Thus arose the educational institutes with their own order of daily prayer and
community life.
The exploration of the New World called for missionary groups whose chief
apostolate would be that of evangelizing. Because of the demands of this type
of apostolate-with men traveling in the back country for long stretches of time
-the common life had to be even more curtailed, and the members of these new
congregations became more like members of an association.
Even Jansenistic coldness brought forth a reaction in a new apostolate. To
witness to the warmth of Christian charity-and to provide for the needs of the
increasing city masses, the proletariat-congregations arose whose sole aim would
be the care of orphans, the sick, etc. Members of these institutes would be the
workers of mercy, evidencing to the world the meaningfulness of a Christian
concern for others. Such institutes often had the official approval and financial
backing of the absolute monarchs and despotic kings, who looked upon such
work as necessary for the well-being of their subjects. Since they themselves
never had any goverment agencies to carry on such work, rulers gladly accepted
the services of religious and saw to it that such works were somehow supported
out of the royal coffers. Even when it happened that specifically religious
activity might be proscribed in a Europe becoming increasingly secularistic,
religious were able to continue many of their activities under the guise of
charitable work.
It was not merely social necessity that made much of this service work of the
Church's religious devolve upon women, but also the gradual awareness that
women, more than men, have the greater personal and social awareness needed
for such work. Also, a world that was becoming more secularistic and anticlerical could countenance with greater ease the increasing number of religious
women devoted to works of charity than it could the "political meddling" of
religious men. Women, therefore, were often less hampered by the state and, for
that reason, more effective for the Church.
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Recent Times: Middle of Twentieth Century
A word often used to describe our own age is that it is "post-Christian." Such
a description might be acceptable in a limited sense, in so far as it recognizes the
fact that Christian values seem to have less force than before. Certainly this
truth can easily be backed up by merely pointing to the increasing importance
of the new and emerging nations of Asia and Africa, and the impact these
peoples are having on world affairs. They certainly are not Christian. Even
the traditionally Catholic and/ or Christian nations of Europe have been unofficially declared "pagan" and equally in need of missionary efforts as African or
Asian peoples. The de-Christianized masses of Europe and the Americas, along
with the un-Christian peoples of most parts of the rest of the world are in sore
need of Christ. Who will witness to him among all these peoples, and how
will they do so?
Technical advances, increasing widespread education, greater material abundance (in some parts of the world) and the nearly unlimited aspirations of most
peoples and nations have made the relevance of Christ seem less and less. A
Christian faith that doesn't touch upon these things is not just a luxury but a
distortion, and is completely unneeded.
In the fifth decade of our century, with the Apostolic Constitution of Pope
Pius XII, Pro vida Mater Ecclesia "Wise Mother Church," the Church once
again responded with her religious to the challenge presented to her. These
religious belong to a new breed. They are members of the secular institutes.
Such men and women are truly religious: they profess vows of poverty,
chastity and obedience; they have their own "rule of life." It is this rule of life
which distinguishes them in so many ways from the traditionally accepted forms
of religious life. They wear no garb that is distinctly religious, knowing that
"the cowl does not make the monk, nor the coif the nun." Their community
life is often at a bare minimum: more often than not they do not live together,
but may meet in common for a yearly retreat, for days of recollection or of study.
Nor do the members join together in a common apostolate, such as staffing the
same school or administering the one hospital. Most secular institutes consist
of professionally trained and competent members who work separately in
their own fields, but with one single aim: to penetrate and Christianize the
social institutions that are both the creatures of a given society and the creators
of its image.
. Since institutional forms play such a dominant role in society (and by institut~ons we mean educational structures, social agencies, the industrial and commer-

Cial system, the media of communication and image-making; all those things
that help form our value-judgments and modify the particular ethos of a
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society), it becomes imperative that these be truly Christian. Changes in these
institutions can only be brought about gradually, and only from within. The
Christian message delivered from a pulpit is easily shrugged off by a politician,
a physician, a labor leader or industrialist, as something irrelevant or unreal
since it is supposedly not formed on the basis of the operating facts of the case.
(It must be admitted that sometimes this charge is all too true!)

If the Church is unable and unwilling (as often it must be) to compete with
these culturally formative institutions by establishing its own competing forms,
then it must try to penetrate them and in the process Christianize them. The
limited personal and financial resources that the Church can call upon must be
put to the best use. The religious of the secular institutes are one of the best
answers the Church can make to the new challenge. They are a fifth column,
double agents of Church and society.
Prologue to the Future
On the front of the National Archives in Washington are engraved the
words: "The past is but prologue." The long past of two millenia that we have
just summarized can point a good lesson to us with regard to what is to come.
A number of points seem to stand out for consideration:
1. There is continuity of forms: Each older fOorm of the religious life, even
when it has been transcended by a more viable and meaningful structure, has
been able to hand on its successors some of the Christian insight it possessed.
Present and future religious life will continue to value the celibrate and virginal
life proposed to it in the first century; the Desert Fathers have left us the heroic
image and practice of asceticism; monasticism impresses us by showing how
much our spiritual life must be based on the liturgy; the mendicants still proclaim to us our need for the new learning, for mobility, and for preaching the
word of God "in season and out of season"; and the workers of mercy remind
us of our continuing need to succor the world's needs. Our present religious life
would not be what it now is without this whole series of insights. If we are
giants, it is only because we stand on the shoulders of the giants who went
before.

2. There is continuing adaptation: When new problems arise, new religious
institutions will come forth to meet them. The older religious institutes, those
formed to meet an earlier problem, had to learn to incorporate the new insight
embodied in the emerging religious society if they themselves ever wished to
continue to be meaningful and viable in the new atmosphere. Older religious
institutions have to modify their own structures and way of life. Reluctance to
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do so, the hidebound traditionalism, would result in a fossilization spelling
either death or retreat.
3. The shape of Christian witnessing is occasioned by society's needs and
institlltions: The world of Christian experience is always and only a super.
naturalized world, one in which there is no sharp dichotomy between the purely
sacred and the purely profane. Religious must always be in the world and alive
to it. They must be mundane, worldly (not secular) in the best senses of the
terms. This often means that the world will challenge them at different times
and in different ways. It is the world that determines the conditions and limits
of the challenge, and if we religious are to win the world for Christ, our witness·
ing must be on the level proposed by the world-for that is the level it under·
stands.
Changes of some sort are certainly in the air for religious. Yet we cannot fear
their coming, no more than did those who went before us.

Questions and Answers
What do

YOII

feel some of these changes in religious life will entail?

FATHER BURKE: Well, I think that first, one change may come about in the
form of prayer. If up to the present we have had less liturgical and communal
prayer, the emphasis may well be on a return to the official liturgical prayers of
the Church. That would mean, not merely the D ivine Office, but as Pope Paul
recently proclaimed, the Little Office too is equally a liturgical prayer.
Another change might be in the fact that if we're going to be fully professional in any particular field of endeavor, our superiors will have to realize that
they must firstly give us the educational background and time to become professional. We cannot for instance continue to teach in school while simultaneously
going to school ourselves. If we are to remain truly professional, it might
well be that our superiors will have to realize that if we do remain in education,
to demand of us that we teach sixty children and that within the hour after
sch~l get all the papers corrected and we have maybe a half hour or an hour
at lllght free, then that might not be enough for us in order to be able to do
a truly competent job and retain a certain ease within that job.
Also, any rules that may be a hold-over from a semi-cloistered existence
might be changed. There are some institutes which are semi-cloistered, and to
acert·
t
.,
..
am ex ent It s an anomaly. The members find tensions within the Institute,
namely, that you cannot go home, that you cannot visit. They're trying to be
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to a certain extent, six of one and half dozen of the other. If you are teaching,
then greater freedom must be permitted to join in professional congresses and a
semi-cloistered rule makes such difficult.

Father, could you be more specific about the individual religious', or an
dividual community's role in a changing Church?

In-

FATHER BURKE: Well, certainly if we're an individual religious, our contribution firstly is to be aware of what is going on, and then to sit back and
think. Think not for our selfish reasons but rather think for the good of our
community. Do not take every change of wind and figure, but rather, take what
fits into the spirit of our own institute. This is important because we live by that
spirit and do not try to change it. And then in that spirit, in which our forefathers and foremothers have achieved holiness, we can ask, what would be the
role that we, as a community given to education, might pursue in the educational
field in the future? The individual contribution is first to be aware; the fruit of
our mature thoughts as a suggestion. If it's not accepted, fine. It's going to be
listened to and be thought about. It'll plant a seed and that's the individual
contribution.

The community contribution could take different forms. One of them could
be the Newman centers for women on college campuses. If we happen to be
in the nursing field, it might be that instead of opening up more general hospitals, perhaps our institute, following the spirit of charity, might take care of
those who are not well cared for in society today, the retarded and emotionally
disturbed.

Father, do you foresee a day when religious will be teaching in public schools
on a large scale?
FATHER BURKE: Women in secular institutes? Yes, I do. They will infiltrate the public school system much in the way in which rural high schools
have been infiltrated by the Protestant ministers. Protestant ministers go into a
town and they come with not only a bachelor's degree but very often with a
master's degree, either in theology or in sociology. Their own small parish is
not capable of supporting them. So for five days a week they are the counsellor
in the local high school or they are the history teacher and so forth and they
get their decent living from teaching. I think our secular institutes, religious
will do exactly the same. Now whether we as religious wearing a garb will be
permitted to do the same is a moot question. In some areas, of course, that has
happened. Now whether we as a general group will ever be permitted to go into
the public schools in habit, I don't know and I don't think so. In fact, I think
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it might be the opposite, that if there be the need that we as religious do this,
then you sisters will do as I do. You'll take off your habit when you leave
the convent and you'll put on street clothes.

What about the witness of poverty we are expected to give the twentieth
century? Also, do you think our time and education require a different concept
of obedience?
FATHER BURKE: Take obedience first. Certainly, as community we shall
never be able to function without having some authority within the family, an
authority to which we can repair in order to solve difficulties or resolve little
problems. An authority which provides the concerting of effort towards the
achievement of a single goal is needed. Now, if we are all deeply committed
to the realization that listening to a superior, we hear Christ then we never
want to take back from our commitment or retract in any way from our obedience. On the other hand if our superiors are themselves aware that they
represent Christ to the community and that those they are dealing with are adult
religious deeply aware of the necessity of concerted community action but also
adults having initiative and a sense of responsibility, then the superior may find
that it is not as necessary for her to begin to regulate things right down to the
hair and to determine exactly the final farthing and so forth.
For instance, just for the sake of the example it might be in financial matters
and the provincial superior or maybe the house council has appointed a responsible house procurator. But then the superior should have a certain confidence,
we pray, in the regular running of the financial matters of the community, the
procurator being aware that this is community money and that it's a question of
poverty both for good value and yet poverty, because we are not rich and must
show at least some amount of poverty to the world.

What's our ideal of poverty?
FATHER BURKE: Well, it's hard to spell out in dollars and cents and I hate to
propose middle class bourgeois as a liveable ideal and yet when you come to it
it would seem that this is not too terribly far from the mark. I'd say we should
use lower to medium class as a criterion in our convent, its appointments, its
upkeep, and so forth. In the matter of teaching aids and professional things we
are permitted to have or are necessary for us, perhaps due to a certain type of
work, it's hard to spell it out and try to be as it were middle class.

THADDEUS DOYLE, O.Carm.

The Ecclesial Nature of Personal Piety

B

my main topic, which is the role of personal piety in the
Church's ecwnenical orientation, I should like to make some preliminary
remarks which will serve to set this topic in its larger context, namely, the role
of the Church in the modern world.
Since the Catholic Church is a living organism, a social body made up of
living persons animated by the vital Spirit of God, it is quite natural that the
Church's thinking about God and about man's relation to God must be something at once dynamic and evolving. The Church begins with the basic and
unchangeable truths about God and his dealings with man, which are revealed
by God to his Church. Now although these truths are themselves unchangeable,
the cultural atmosphere in which they are to be understood and lived is continually changing. In each age, therefore, the Church must be alert to restate
and even to rephrase these truths, placing the emphasis where it is most needed
to make them understandable and meaningful to the present age.
This spirit of adaptation has always been at work in the Church; the history
of spiritual piety bears witness to this fact. And this same spirit is operative
today in the Second Vatican Council. This is how Pope John XXIII expressed
the purpose of the Vatican II:
Our sacred obligation is not only to guard the precious
treasure of the deposit of faith from error, but also to devote
ourselves with joy and without fear to the work of giving
this ancient and eternal doctrine a relevancy corresponding
to the conditions of our era, in order to renew the vigor
and deepen the impact of Catholicism in the modern world.
At the opening of the second session of the Council, Pope Paul re-emphasized
this objective. "The principal concern of this session of the Council," said the
Pope, "will be to examine the intimate nature of the Church and to express
in human language, so far as that is possible, the definition which will best
reveal the Church's real, fundamental constitution and manifest its manifold
mission of salvation. The theological doctrine has a possibility of magnificent
development.' ,
This concern for darifying the nature of the Church and her mission in the
EFORE COMING TO
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world has two main objectives which are intimately related: the one being
"the reunion of separated Christians with the Church"; and the other, "the
spiritual renewal of the Church." Both of these objectives, said the Holy Father,
"must follow from our awareness of the relationship by which Christ is united
to his Church." "Reflect upon the words Christ spoke in his priestly prayer
as the hour of his Passion pressed close upon him : ' ... I sanctify myself, that
they also may be sanctified in truth' (John 17, 19). To our way of thinking,
this is the essential attitude desired by Christ, which the Second Vatican Council
must adopt. It is only after this work of internal sanctification has been accomplished that the Church will be able to show herself to the whole world
and say: 'Who sees me, sees Christ,' as Christ said of himself: 'He who sees
me sees also the Father' " (John 14, 9).
The Second Vatican Council, therefore, is not primarily a council of reunion
as was the Council of Florence; it is rather a council of renewal, whose primary
aim is to purify, revitalize and modernize the Church so that she will present
to separated Christians a tangible image of Christian unity, truth and charity
that will serve as an invitation and an incentive to reunion among all men of
good will.
The realization of this goal, of course, depends upon the willingness of individual members to respond to the Church's call to renewal. For if there is
no deep revitalization of holiness in the lives of her individual members, there
will be no visible signs of spiritual renewal in the Church as a whole; and,
consequently, the firm foundation upon which the hope for reunion is based
will not materialize.
Relation to Christ
This brings us to the topic of this afternoon's study, which I shall call "The
Ecclesial Nature of Personal Piety."
In the first part of this study I should like to consider the nature of the
~hristian li:e in its relation to the Church, the Mystical Body of Christ. What
IS our relatIOn to Christ? How is this relationship established and perfected?
And what does it require of us?
. As P?pe Paul has pointed out, our life in the Church today must be viewed

~n th: ~Ight of the Church's vital and dynamic relation to Christ. The Church
IS a ltVlOg body organically joined to Christ her Head· the Church is a living
vine in~rafted i~to Christ, the true Vine of 'life. Thes~ two metaphors serve to
emph~slze the VItal and dynamic nature of the Church's relationship to Christ.
The Me of the Church is a participation in the life of Christ· and the vitality
of her life in the world is dependent upon the measure of h~r participation in
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Christ's life. For the Church is by her very nature a sacramental extension of the
Word made flesh. She is Christ's Mystical Body comprised of a multiplicity of
hwnan beings whose lives have been inserted into the very life of Christ by
virtue of the sacrament of Baptism.
You know well enough that we who were taken up into
Christ by baptism have been taken up into his death. In
our baptism we have been buried with him, so that just
as Christ was raised up by his Father's power from the dead,
we also might live and move in a new kind of existence
(Rom 6, 2-4).
For Saint Paul, becoming a Christian means entering upon "a new kind of
existence." The Christian is one who exists in Christ. (1 Cor 1, 30); (Col
2, 10). And the corollary of this is that "If anyone is in Christ, he is a new
creature" (2 Cor 5, 17), one who is "alive with a life that looks towards God,
through Christ Jesus, Our Lord" (Rom 6, 11). Our Christian life or being,
therefore, is a "being-in-Christ"; it is in Christ that "we live and move and have
our being." Therefore, we must cast off the darkness of sin and walk as children
of the light. The categorical imperative of the Christian is to act according to
what he is, namely, a person who participates in the life of God.
This notion of the Christian life as a being-in-Christ indicates the progressive
nature of the Christian vocation. Saint Paul's simple injunction to walk in
newness of life is supplemented by the injunction: "Be transformed by the
renewal of your mind" (Rom 12, 2) and "Be renewed in the spirit of your
mind and put on the new man" (Eph 4, 24f), who "is being renewed unto
knowledge according to the image of his Creator" (Col 3, 10). That is to
say, the Christian is called to a life of progressive penetration into the mystery
of Christ's life by being transformed into Christ himself, who is the perfect
image of the Father and the image to which we must become perfectly conformed (Rom 8, 29-30) .
Christ is the new man, and all who live in Christ are destined to become
conformed to Christ. This means that the Christian must continually progress in
putting on the image of Christ until he is perfectly renewed "in the image
of his Creator" (Col 3, 10). In Pauline thought, Christ, not man, is the
image of God. Men are in the process of being created in Christ's image.
Through baptism, man has put on the embryo of his new being-in-Christ by
his union with the New Adam, and through this lifelong union he is being
"constantly renewed" in the image of his Creator. Thus the Christian life
understood as a being-in-Christ is necessarily a dynamic process of "becoming
Christ," a process that culminates in that manner of existence which Saint Paul
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expresses with the words: "I live no longer; it is Christ who lives in me"
(Gal 2, 19-20).
This transformation into Christ is the work of the Holy Spirit, who is the
Spirit of Christ. "The love of God has been poured into our hearts by the
Holy Spirit, whom we have received" (Rom 5, 5). "And we have received
the Spirit of God, that we may know the gifts that are given us by God" (1 Cor
2, 12). The Spirit makes known to us the deep things of God by urging us
to enter into an ever more personal participation in the mystery of Christ's life
and death and resurrection. The Holy Spirit makes us "other Christs" by
effecting in us the work he performed in the soul of Christ. The Holy Spirit
communicates to us the love of Christ. He makes us live by that love and experience its action in our hearts; and he lets us know that this life and action
are the life and action of Christ working in us to transform us into himself.
But the Spirit of Christ we have received is the life-giving Spirit of the
Church; and he is given to us, or more accurately, he is operative in us to the
extent that we participate in the life of the Church. For Christ has communicated
his Spirit to us in order to unite us together in his Mystical Body, the Church,
and to urge us to work for the growth and perfection of that Body. Just as
the soul is the vital principle on which the unity and action of a physical organism depends, so that Holy Spirit is the principle of life, unity, and action
which draws the souls of men together to live in the unity of the "Whole
Christ." It is by the power of the Holy Spirit that we love those who are
united to us in Christ. The more plentifully we have received the Spirit of
Christ, the more perfectly we are able to love them; and the more we love
them the more we receive the Holy Spirit. But since we love them with the
love of the Spirit who is given to us by Jesus, it is Jesus himself who loves them
in us in order to draw all men to himself in the visible unity of his Church.
Thus the Holy Spirit is intimately and inevitably bound up with the life
of the Church. He is the soul of the Church's life, illuminating, enkindling,
strengthening the members of the Church by the outpouring of his life in the
Mass, the Sacraments, the scriptures, preaching, and in the whole practical order
of Christian living. The fruits of the Spirit are given to us because we belong
to the community of God's people; and they are given to us to enable us to
bear still greater fruit in the vineyard of God's visible Church. In the communication of his Spirit to man, God intends that man should experience so
strongly the power of love invading and possessing his soul that his personal
response will issue in an ecstacy of service directed toward the good of the
conununity of God's people. In short, the Spirit is given to us by Christ to
enable us to share in Christ's mission of drawing all men together in the
knowledge and love and service of God.
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For Saint Paul, the social well-being of the Church and the personal holiness
of her members are interrelated. We are called, he tells us, "to practice the
truth . in love, and so grow up in all things in him who is the head, Christ.
For from him the whole body ... derives its increase to the building up of itself
in love" (Eph 4, 15-16). Charity is the root of all spiritual growth and
fecundity-both for the Church as a whole and for her individual members.
Two Aspects of Charity
There is a notable progression in the thought of Saint Paul with regard to
the effects of charity. In the early epistles, the emphasis is on fraternal charity
under the aspect of good works which serve to unite the members of the Church
in a common activity for building up the Body of Christ. Thus he praises the
Thessalonians for the toil of their charity, and the Corinthians for their exuberant generosity. There is no reference here to what we would call the
contemplative aspects of charity. Charity is simply the love of God which
expresses itself in works for the building up of the Body of Christ.
But in the letter to the Ephesians, another aspect of charity is brought into
focus. After having explained the mystery of God's love revealed in Christ,
Saint Paul is moved by the grandeur of this mystery to make the following
prayer:
lord Jesus Christ, from whom all fatherhood in heaven
and on earth receives its name, that he may grant you from
his glorious riches to be strengthened with power through
his Spirit unto the progress of the inner man; and to have
Christ dwelling through faith in your hearts: so that,
being rooted and grounded in love, you may be able to
comprehend with all the saints the breadth and length and
height and depth of Christ's love, which surpasses knowledge, in order that you may be filled unto all the fullness
of God (Eph 3, 14-19).
This passage reveals
Saint Paul refers to
mediation of love;
love which comes to

the contemplative aspect of charity. The knowledge that
is an experimental contemplative knowledge through the
it is a personal awareness and appreciation of Christ's
the soul that is deeply rooted in that love.

Thus the active and contemplative aspects of charity are brought together
as two sides of the same coin. The charity poured forth into our hearts by
the Spirit of Christ is the principle of social unity in that it urges us to work
for the building up of the Body of Christ; it is also the principle of personal
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union with Christ in that it leads us to experience the love of Christ dwelling
in our souls. Both aspects of charity are focused in Christ, because charity is
his life in us. He makes us live by that love which is directed outward to those
who are united to us in Christ; he also makes us experience that this love is
the life and action of his Spirit working in us to transform us into himself.
Thus the apostolic life and the contemplative life are really interrelated; they
are complementary aspects of our being-in-Christ.
This brings us to the primary paradox of the Christian mystery. It is only
in loving others that we truly love ourselves. If charity is the principle of
Christian perfection, then I can only become perfect by giving myself lIDselfishly
to others, by loving others as Christ has loved me, nay, by surrendering myself
to the Spirit of Jesus so that it is he, living in me, who loves my neighbor, and
makes me experience by this love what is the love of God.
We can now give the answer to the three questions we proposed at the
beginning of our study. What is our relation to Christ? It is a personal union
of love which draws us into communion with all those who are united to him.
How is this relationship established? It is established by the charity of God
poured forth in our hearts by the Holy Spirit who has been given to us. What
does this relationship require of us? It requires of us a life-long experience
of being-in-Love.
Seen in this light, our Christian life is a glorious adventure with Christ.
Each day the Spirit of Christ calls forth from us a renewal of our personal
commitment to Christ. Each day is a completely new day, different from any day
that has gone before. For each day offers us new opportunities for co-operating
in the work of Christ and for deepening our personal experience of the
mysterious action of his love at work in our souls.
This work of daily renewal required of us by virtue of our membership in
Christ's Mystical Body is also carried out within the framework of that Body.
The daily renewal of our union with Christ is a public, visible testimony of
love which takes the form of a deeply personal participation in the sacred
liturgy of the Church. The teaching of Pius XII is illuminating on this point.
Through the liturgy Christ himself is present to us in order to bring us into
deeper contact with his Mysteries and make us live through them and assimilate
the vital strength to our soul, like branches from the vine and like members
from the head, so that, little by little, we may be transformed into "the mature
measure of the fullness of Christ."
In the liturgy, the Church presents to us in the most effective manner the
principles of our Christian faith and the precepts of Christian living; but,
above all, she communicates to us her priestly sanctifying action, so that we will
gain the strength to go forward to imitate the perfection of our Savior. The
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Word as word is communicated to us to inspire us to imitate the Word as
flesh and blood; and the Word as flesh and blood is communicated to us to
effect this imitation of Christ in our daily lives.
Liturgy and Contemplation
Once again, the important thing for us here is the connection between
liturgy and contemplation. The Word of God is communicated to us in order
to be assimilated and imitated. The epistles of Saint Paul were read to the
early Christian communities at the Eucharistic banquet because they were intended
to inspire their hearers to enter actively into the mysteries of Christ-after the
model of Paul's own imitation of Christ. It was by this active participation that
Paul expected his hearers to experience, as he had done, the ecstatic power of the
love of Christ.
That the liturgy is ordered to the active imitation of Christ in our daily
lives is made drastically clear by the teaching of Mediator Dei. All the elements
of the Liturgy, says Pius XII, strive to this end: that our soul shall conform
itself to the image of our Divine Redeemer through the mystery of the Cross,
according to this word of the Apostle to the Gentiles: "With Christ I am
nailed to the Cross; it is now no longer I that live, but Christ who lives in me."
For which reason we should make ourselves, as it were, victims together with
Christ for the increase of the glory of the eternal Father.
This contemplative character of the Liturgy flows from the fact that the
Liturgy is a sacramental extension of Christ's presence and action in the world.
Thus for the Liturgy to be an effective sacrament the invisible presence and
action of Christ must be made visible by a new incarnation; that is to say,
the life of Christ must become visible to the world in the daily lives of his
members. The Liturgy, therefore, is the means that Christ has provided to
communicate his Spirit to his members in order to transform those who exist
in him into living sacraments, whose lives bear witness to the fact that the life
and love of Christ are still very much alive in the world, and that he is still
personally and actively engaged in his earthly mission of drawing all men to
himself in the worship of his heavenly Father.
Because we are members of Christ, because we live and move and have
our being in him, we are for that very reason obliged to become daily the
living sacraments in and with and through whom Christ reveals himself anew
to the world. And to achieve this renewal of Christ's life in the Church is the
objective of the Second Vatican Council.
In the words of Our Holy Father, Pope Paul:
It is only after this work of internal sanctification has
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been accomplished that the Church will be able to show herself to the whole world and say: "Who sees me, sees
sees Christ," as Christ said of himself: "He who sees me
sees also the Father." In this sense the council is to be a
new spring, a reawakening of the mighty spiritual and
moral energies which at present lie dormant.... The
reform at which the council aims is not, therefore, a
turning upside down of the Church's present way of life or
a breaking point with what is essential and worthy of
veneration in her tradition. It is, rather, an honoring of
tradition by stripping it of what is unworthy or defective
so that it may be rendered firm and fruitful. Did not
Jesus say to his disciples: "I am the true vine, and my
Father is the vinedresser. Every branch in me that bears
no fruit he will take away; and every branch that bears
fruit he will cleanse, that it may bear more fruit" (John
15, 1-2)?
This verse is a good summary of the perfecting process
which the Church today desires, above all as regards her
interior and exterior vitality. May the living Church be
conformed to the living Christ. .. .
To which let us all add our own personal AMEN.

Questions and Answers
Is it proper to teach that Christ is present everywhere as he was
glorified body when he appeat'ed to the Apostles?

In

his

FATHER DOYLE: Yes, I can say with the need to make a distinction that
Christ is present everywhere as he is. And that means that we must say he
is present in the whole world in his glorified body. He has one existence now
and that is as the Head of the human race and as the Head of all creation
including inanimate things, including vegetables, animals and minerals and
so Christ is present in the world as the Head of the new creation. He is not
visible to us as we are present to those with whom we live. He is not visibly
present in the things we use every day, but he is really present by his power
because of the power which he has communicated to us to become new men as he
is and because of the power he has given us to sanctify the things which he has
given for our use. So Saint Paul could say, "Whether you eat or drink, or do
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anything else, do all for the glory of God" (1 Cor 10, 31), and by so doing
you sanctify these things with the power of the resurrected Christ, the power of
the glorious Christ. There is no other Christ than the glorious Christ.
If progress in holiness is essentially interior, does this stress the superiority
of the individual over the community?
FATHER DOYLE: Begin with this distinction, we cannot say holiness is essentially interior. I think this is so because as human beings we are essentially
soul and body, spirit and matter; and if I am holy, it is all of me, my soul
and my body. I cannot be holy by being merely interior. I have to make incarnate, shall we say, what I am. This means that I have to use my body
because I sanctify myself through my body. The poet, we are told by Jacques
Maritian, is a man who is primarily contemplative because he sees the spiritual
in the material world. He sees the transcendent values, the values which exceed
time and space; he grasps them and he tries to incarnate them in his poem.
He uses symbols to present this spirit in matter. The true artist, who is trying
to give us an insight into the real world, is a man who is expressing his interior
life in exterior things. The spirit and flesh, the soul and body, have to work
together. We can't take a razor, draw it down and separate the spirit from
the body.
Now an analogy between the the spirit of the community and the material or
exterior body of members of the community can be drawn I think. I live in
a community and I can only become holy by living in the community. I am not
able to withdraw myself from the activity of the community and devote myself
to some private or some personal kind of holiness which involves me as separated
from those with whom I live. And so I was trying to emphasize the point in
the talk that the contemplative life and liturgical life, the life of personal piety
and life of communal and external piety, must be joined together, because a
liturgical movement without a contemplative movement is a type of romanticism.
Pope Pius XII condemned those who wanted to make the liturgy an external
form of social communal worship to the exclusion of all other forms of piety.
Pope Pius XII condemned this. He said the liturgy does not bear fruit unless
the individual is disposed, that is as a whole man not only with his mind, his
heart, his emotions, his feeling but his whole body; unless he is disposed to
respond to the things that are presented to us in the liturgy. An animal cannot
derive direct benefit from the liturgy and if you'll pardon the apparent blasphemy,
if through some absurdity, the Holy Eucharist were communicated to a dog,
he would not be able to receive it. Truthfully, he is not a human person who
can open himself up and respond and assimilate that which is offered.
The liturgical life we live is predicated upon active, personal, contemplative
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attitude; that is, I come together in the community, in the community of the
liturgy which is the symbol of all community life, to receive there-and I can
only receive it there--what Christ wishes to give to me. What I receive from
Christ is assimilated to my own personality to enable me to go about in that
community and contribute to that community the personal talent Christ has
given to me as activated through my personal response to him in the liturgy.
The personal life and holiness is always deeply rooted in the liturgy where
the Church directs our individual spirituality and assures us that our spiritual
life is what Christ wants it to be. This brings us to the possibility now of the
other extreme. I said a liturgical revival without a contemplative revival is
romanticism and so is the other extreme, a contemplative revival without a
liturgical revival. Such would lead us to quietism, to modernism, whereby the
individual believes he is the person to whom God is directly communicating
some special revelations for his own personal benefit and these revelations have
nothing to do with the common good of the community in which he lives.
This never happens, because as Saint Paul tells us, the gifts that are given to us
as members of the Body are given to us to enable us to do the work that Christ
has assigned to us in .the Body. He said some are teachers, some are preachers,
some are ministers, not for themselves exclusively, but so that they can contribute in this particular way to the good of the whole Body, the good of the
community. By contributing in this way to the good of the community, they will
sanctify themselves. So personal sanctity is always rooted in the community,
whether it be the house in which we live, the province in which we live, the
locality in which we live or the Church in which we live.
Weare contributing to the community because we are responding to God.
We are activating the gift God has assigned to us and we are giving it as he
wants us to give it to perform the work that he wants us to do which we may
not realize in our own lives because it may be hidden from us. We are doing
it because we are obedient to our community and in this way we are becoming
holy.
I think that should answer the question that holiness in not essentially interior. It is interior and exterior; involves the whole person. It is not something that can be purely personal; it has to be inter-personal. It has to involve
me in a community of living beings. No one is sufficient to himself. Each one
has received from Christ some special grace or talent, which the community
needs, and which I need to live as a whole human being. What I contribute
to the comunmity is a real contribution; others can use it, others need it, and
what others contribute, I need. Without this I will not become holy. I will
not attain the fullness of perfection that God intends for me. The two--contemplative, liturgical; the personal, the communal-have to be kept together.

ROLAND MURPHY, O.Carro.

T he Significance of the Bible in
the Life of the Church

T

has given a tremendous impetus to the biblical
movement. First of all, there was the symbolism of the daily enthronement of the Bible, as the conciliar fathers began their deliberations. Then
you may recall the words of one of the non-Catholic observers at the Council,
Dr. Oscar Cullmann, a New Testament scholar from Basel, who remarked that
the dialogue had begun among exegetes and now it had spread to theologians.
Another observer, Edmund Schlink, from the University of Heidelberg, addressed himself to Cardinal Bea and commented particularly on the D ivino
Afflante Spirittt, the encyclical of 1943 of Pope Pius XII as a very important
document that marked a new era of progress in biblical study in the Catholic
Church.
Now, what has happened and where is it happening, as far as this biblical
movement is concerned? These are the questions we will try to answer. We
should note first that what is happening is a fttller approach to the Bible.
Granted that the Bible is inspired, written by God-still, it didn't fall down
from heaven. It was written under very human circumstances by very human
men and it is precisely this human aspect of the Bible that accounts for the
new look that we are talking about in terms of the biblical movement. When
one is dealing with something that is both divine and human, there might be
some danger of neglecting the divine element but there's no danger of that
in Catholic studies. Inspiration- the fact that the Bible is written by Godhas been studied very diligently. What was neglected was the human and
historical element, the influences on the human author, e.g., Saint Paul. What
influenced Saint Paul in his presentation of Christ in his preaching ? What
about the book of Isaiah, chapters 40 and following? Were they written by
a man who lived around 700 B.C. or by a man who lived in the 6th Century B.C .
when the nation of Israel was in exile? What's the situation? What circumstances surround the writing of this book? These are the questions, the human
element you might say, that are coming to the fore in biblical studies today.
You might be tempted to think that you can do without all that extra knowledge.
But it is more than a question of so much "extra knowledge." This knowledge
helps you to understand what this man was actually attempting to get across to
HE VATICAN COUNCIL II

24

MARIAN FORUM

his own generation; it helps you to understand the literal sense he (and God)
intended to convey. You might think that since the Church has existed for
all these years and was always the custodian of the Bible, there can be no new
look or new approach. All these years, the Bible wasn't getting through to
the Church? We don't mean that-Df course, the biblical message came through .
But now we are better able to appreciate the historical background, the nuance of
thought which escaped earlier Christians because they did not have the means
to discover this background.
Still, you might say, I want my theology in capsule form, wrapped up in a
nice little statement. Well, the trouble is, when it's wrapped up in a nice
little statement, it stays there and the danger is that it doesn't take off the wraps
and get into people, even into yourselves. Whereas, the new approach to the
Bible makes it live; it catches the manner in which God has revealed himself
through the history of his people-a salvation history which culminated in
Christ. So this is not merely "extra knowledge" about the Bible that we can
do without. No, as I have said, it makes that Bible live, and that is after all
a function of the Bible in the life of the Church. This does not mean that we
are to blame Saint Augustine or Saint Thomas Aquinas or any of the great
biblical interpreters of the past because they never had the means for this'
approach. It is only in the last 100 years that this new approach was made possible. I will spell that out concretely: do you realize that roughly one hundred years
ago the only source book for the history of the ancient world of the fertile
crescent (Palestine and the Mesopotamian Valley) was the Bible itself. Yes,
there was the Greek historian Herodotus, and fragments from other sources,
but all this was woefully inadequate. Then came the break-through, thanks
to archaelogy and the deciphering of ancient languages such as Egyptian and
Accadian. This opened up an entirely new world and then appeared the
similarities between Israel and her neighbors. For example one can make an
interesting and constructive comparison between the Enuma Elish, the old
Mesopotamian epic of creation, and the creation stories in Genesis 1 and 2.
The possibility of fitting the Bible into its contemporary historical and literary
context has come about only in the last one hundred years.
It was not until 1929, and again by accident, that the discovery of the
ancient city of Ugarit was made at Ras Sharnra on the seacoast of Palestine.
From this chance discovery, a whole literature has come to be known.
It was deciphered and then interpreted and it has remarkable similarity to
many passages in the Bible, especially in the Psalms. Now with all this rich
material one can fully appreciate the historical and cultural roots of the Biblenot only the similarities, but the differences-what is distinctive in Israel's
encounter with God and in Israel's book. This is the type of thing that I
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mean by this new look and new approach. Again, I don't have to repeat that it's
not just a little garden for scholars to wander in. It means something to anyone
who is interested in finding out what God said in the Bible: what is the
literal sense? What did Isaiah mean in his historical context? This is, after all,
what the Holy Father himself in Divino Afflante Spiritu laid down as our first
task-to find out the literal sense.
Ecumenical Aspects to the Biblical Movement
There exists today a remarkable consensus of agreement between Protestant
and Catholic scholars in the interpretation of the Bible, especially of the Old
Testament. In New Testament interpretation, I think the respective differences
of the people who are studying the Bible-their respective religious commitments
-influence their understanding. After all, nobody can totally strip himself of
his background in interpreting any kind of an historical document. However, in
the Old Testament you might say you are in a less sensitive area and the agreement is remarkable. One example of this agreement would be the understanding
of the first five books of the Bible, the Pentateuch, and the manner in which these
books were composed. Were they written by Moses, or are they at the end of a
long, complicated process of transmission and writing? Now, you might say you
couldn't care less whether Moses wrote them. I think you'd say that only because
you haven't read the Pentateuch. When you really get down to reading these
books, you find differing points of view in narratives and doublets, (stories
that are told twice and with differing details) -as a matter of fact, Moses' own
death is narrated! One will read the Pentateuch with greater understanding if
one realizes that this was not simply written by Moses and given over to the
people of Israel to be read. Rather, it is the product of a long process of
formation and in almost every chapter you can read the ebb and flow of Israel's
history; thus these books become far more meaningful for understanding the
ongoing life, ongoing history of the people of God and the Old Testament. This
leads to an understanding of the historical manner in which God was dealing
with them. It is worth noting that the Protestant scholars led the way in the
literary and historical studies that support the theory of the compilation of
various traditions in the Pentateuch.
Another point where there is a consensus of agreement (and again it's really
the Protestant scholars who have first emphasized the point) is in the matter of
Heilsgeschichte, salvation-history. This phrase has become a cliche of Catholic
religious literature. As far as I know, it was coined by a German Protestant
theologian by the name of Johann C. K. Hofmann in the last century. Salvationhistory means the biblical understanding of God's dealing with his people as
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recorded in the life of Israel and the early Church. It's not a history that's
interested in history for history's sake but an interpretation of life of this people
being led by God with higher designs and a greater plan in mind. This concept
of salvation-history that is entering is entering into our catechetical and various
other levels of theological exposition represents a biblical insight, and it cannot
be communicated without some knowledge of the Bible.
Another illustration of ecumenism and the Bible is the fact that we all shareif we as Catholics are reading our Bible, if it is not the closed book that it has
been at various times-in a living biblical tradition. Therefore, there is a
common tradition that binds Catholics and Protestants and it is a basis for
future activities. There has been much talk recently in the papers about a
common Bible. There are many angles to this project. I think the most desirable
thing would be a new translation produced by Catholics and Protestants and
Jews. If this were to receive the guarantee of some official standard by the
Catholic hierarchy and the respective bodies concerned, it would be an adequate
common Bible. This would be an ecumenical gesture-but actually I think it
has more emotional than rational appeal because although your Bible may be
in common, it's the body of tradition that you bring to it that makes the
difference in ultimate understanding. I don't like the idea of taking a current
Protestant translation and changing it-inserting so-called "Catholic" phrases
so that it will be read (and sold!) to Catholics. This is not really a common
Bible.
Along with this common biblical tradition and common agreement between
Catholic and Protestants there arises this interesting question: What about
tradition? You've always heard Sola Scriptura-the Bible alone. In the past this
has characterized the Protestant position. It was a cry in the reformation days
and it is still a cry in some quarters today. But the new insights have helped
towards changing the stance of many Protestants so that they recognize that
there is such a thing as theological tradition. At the Harvard symposium last
March in discussing this point with a Protestant scholar, I was surprised by
his reaction: "Oh, no, I wouldn't subscribe to scripture alone, I'm no free
wheeling exegete." In other words he read his Bible in the context of his church
(similar to the Catholic position-reading the Bible in the context of tradition
and of the church.) This is a new position, a new point of view in understanding
the relationship between Bible and tradition which actually did not exist among
Protestants in the recent and fairly distant past. I said it came about because of
new work and discoveries; for an example we may turn to the New Testament.
The Gospels were not written by people who had notebooks of what Jesus did
or said, they did not compose their New Testament in this very bookish way.
Rather, there was oral tradition circulating about the words of Jesus-about his
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miracles, his words, and so on, and the New Testament represents the distillation
of the preaching of the early Church about Our Lord. It was formed by oral
tradition and preaching within the Church before it ever got into print. This
is similar to what we said about the Pentateuch a few moments ago. That, too,
is at the end of a process strongly impregnated with tradition.
The Bible and Catechetics
The Bible in the life of the Church has a great role in relation to catechetics
and understanding the faith. Maybe I should never have brought this up; this
is entirely too practical a topic and really is something for you as the teachers
and catechists to determine. However, I would like to raise questions in your
minds. Isn't it true that an effective use of the Bible would make your catechetics
less abstract and more concrete? And therefore, would you not succeed in
arousing a response in the students-a total response which is really in the
perspective of this concrete approach. It would be less abstract and less scholastic.
We say, "I believe in God, the creator of heaven and earth." What does creation
mean? Making out of nothing. What is nothing? This is a very abstract way
of presenting creation. Why not introduce the students to the way in which the
Old Testament represented creation? In fact, the Old Testament writer is so
inventive that he gives two ways in which God created-Chapter 1 and Chapter
2 of Genesis. Chapter One is rather professorial and pedantic, and heavy and
theological. God speaks and things are-Morning and Evening, the first day.
You go through a repetitious succession of events-Morning and Evening, the
Second day and so on-all very formal. What kind of a description is this?
The author portrays God acting like a Man. This is the anthropomorphism
which we find in so many pages of the Bible: describing God in terms
of a man, with passion and so on. How does the Israelite work, the average
Israelite? He works six days and he rests on the seventh. So the author
describes God working in that fashion-he has six days to work with:
the stars, light and darkness, the plants and the animals-how can all this be
put in within the framework of six days? Such was the imaginative task the
author set for himself. How are things made? Effortlessly-by God's word.
I think this tells us something about the power of God which "making out of
nothing" doesn't convey. And it is in remarkable contrast to the ancient creation
stories that circulated among Israel's neighbors when pagan gods had to fight in
order to make the world, whereas God the Lord merely spoke, and things were.
I think that the biblical portrayal would appeal to the imagination of students
whom you are instructing.
In Genesis 2, the story is slightly different. God is described as forming man
out of the dust of the earth; then he breathes on him and man lives. There is
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no mention of abstractions, such as soul. The breath of God is responsible for
life. Genesis 1 talks very abstractly in that man is made in the image and
likeness of God. Genesis 2 speaks concretely: man gives names to the beasts.
The imposition of a name means a control over the thing named according to
the Old Testament idea-in other words, dominion.
Why did God create the beasts? Because man was alone and he needed
company. But after having created the beasts, God found out that these were
not really fit company. So he decides to create a being that is a true partner:
woman from man. The representation of Eve's creation is designed to show
that she is man's complement, his fulfillment. I think that the biblical story of
creation comes through in a way that the formal philosophical approach does
not equal. At least I propose that as something for you to think about.
Another desirable achievement, even among the youngest students with whom
you are dealing, would be an appreciation of God's gradually revealing himself
to his people-a sense of the awesomeness of this God who has intervened
in history. The Bible witnesses to the gradual way in which he revealed
himself-first of all to Israel as a saving God in the Exodus, but also a jealous
God, a God who wouldn't tolerate Israel's having other gods. From this jealousy
grew an appreciation of the love of the lord for Israel, as represented in the
prophet Osee. Under the figure of marriage, the love of the lord for his spouse,
Israel, is described. If the students acquire this appreciation of God revealing
himself gradually in Israel's history they will have lived an experience because
they will have recreated this salvation-history in a concrete manner.
The Bible and Prayer
The liturgy presents the Bible to us as so many points, that we must read
and study our Bible in order to pray with more enlightment. Thus, in the Bible
vigils recorrunended by the new liturgical constitution of Vatican Council II, we
must experience the word of God so that the word of God becomes something
to which we really listen. We hear the word of God in the liturgy-and this
word of God is a two-edged sword which pierces men's hearts. You might be
tempted to think that there is some danger in private meditation upon the Bible.
Is this the same thing as private interpretation of the Bible? The phrase "private
interpretation," is very ambiguous. If you take it to mean an interpretation
contrary to the decision of the Church, then it is dearly wrong. But I don't think
this is a practical danger for anyone of us. There are very few biblical passages
which have been defined by the Church. Moreover the general teaching of the
Church guides us in our reading. But in another sense, private interpretation
is orthodox. After all, every interpretation is private, is it not? I mean, you've
got to apply it to yourself, you've got to listen to the word of God, to what it's
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saying to you and appropriate it to yourself. You can be helped by the insights
of the Church Fathers and of modern Catholic authors in your interpretation of
the Bible. From this "point of view" private interpretation is not a problem;
we read our Bible in the Church.
We cannot close without discussing, even briefly, the Psalms. Is it possible
that you have tried them and that you don't care for them? Has your test
been fair? If you've been staying only with the Psalms of the Little Office of the
Blessed Virgin, this is not a fair test. The selection of psalms for the Little
Office of the Blessed Virgin is not a happy one. Remember there are 150 psalms
and you don't have to like all of them but there are some that are good, outstanding. It's your task to find out which psalms you like, which are your favorites.
We don't have to think they are all appealing nor do we have to agree in our
choice. But isn't it also true that they require understanding, in order to appreciate them? I would say that such understanding and education-in other words,
knowing the rest of your Old Testament-would contribute to the actual prayer
value of the psalm. However, it seems to me, that there is also a universality
about these psalms even for those who know little about the Old Testament.
When, for example, the psalmist is lamenting about something, there is a
certain co-naturality between him and us: we complain about things, too.
Or, when he is praising God for some experience of salvation that he has had,
we have those moments too. This is what I mean by that certain universality
which makes the Psalms appeal to all. Of course, I would encourage you to read
the Psalms, or better than that, that you would read your psalms outside of
prayer and try to understand what's the author saying. What's he praying
about? What's he complaining about? What's he singing about? What's he
rejoicing about? Where is he? and so on. You remember when you learned
how to meditate--the questions you were taught to ask for the so-called "composition of place": who, why, when, what, etc. If you ask those questions of the
psalms, they will bring you into the meaning of the prayer. I think it will be
much more effective than picking up some book and reading what that book
says about the psalm. Because unless you get involved in the particular psalm,
it's not going to mean anything. You won't come to terms with it until you
ask those questions.
I would like to summarize the points for the questions period which follows.
First of all, we tried to define the current biblical movement-how it came about
and what it means. Then we considered the relationship of the Bible to the
ecumenical movement, the use of the Bible in catechetics. Finally, we suggested
that there may be more to the Psalms of the Old Testament than we are willing
to admit.
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Questions and Answers
Has any of the Bible been infallibly interpreted by the Church? In other
words, are there certain passages in the Bible whose meaning has been fixed by
the Church?
FATHER MURPHY: The answer is yes. Where would we go for that? Well, we
could point to various documents of the Church, from a council, from a Roman
congregation, from the Holy Father, and so on, where the meaning of a biblical
text has been fixed for us. But, Pope Pius XII in 1943 in his encyclical on
scripture remarked that there were very few texts whose meaning has been fixed
by the Church or by the infallible interpretation of tradition. So they are very
few. Besides you have a certain Catholic sense which you use when you come to
read the Bible. You interpret the Bible out of this background and the wealth
of your Catholic training and knowledge.

Where do we differ from Protestants in interpreting the Bible?
FATHER MURPHY: Well, I'd say one fundamental difference between a
Catholic reading his Bible and a Protestant reading his Bible, is that the Protestant is reading his Bible, because he believes that what he understands from it is
the will of God, church to the contrary notwithstanding. That's it for him unless
he would be like my Methodist friend I mentioned interpreting the Bible out of
Methodist tradition. Well, basically his stand then would be very similar to a
Catholic who is interpreting the Bible out of Catholic tradition, you see.

How does the story of creation as found in the Bible fit in with the modern
theory of evolution?
FATHER MURPHY: This way, it's too bad that evolution in terms of the Bible
was ever brought up because the Bible tells you nothing about the actual manner
in which God created. So it's a false problem that has been thrown across the
path of biblical interpretation. Evolution has to be solved in terms of human
knowledge, namely the principles of philosophy, and also what the human
mind is a.ble to find out from the point of view of physical science. There just
isn't any conflict in Genesis. The author knew nothing about evolution and
didn't say one word pro or con.

Is there a distinction in Catholic thought between salvation-history, and a
theology or philosophy of history?
FATHER MURPHY:

I think there is, namely salvation-history is that history
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which is witnessed to in the Bible. A philosophy or a theology of history is a
rational exposition of a plan according to which history develops. Salvation.
history is witnessed to in the Bible. It is the way Israel saw God acting in
history. I could apply a philosophy of history to all kinds of data of the Christian
era and it would be a rational exposition of a supernatural design. The philosophy or theology of history might be merely a divine design which the human
mind can reach by analysis whereas the Bible gives you the concrete super·
natural design of God as it was worked out.
In teaching yOlmg children of grades one and two, how would you suggest
teaching the idea of the soul's sanctifying grace?
FATHER MURPHY: Two principles, don't teach them something they have
to unlearn and don't think you have to teach them everything. Let your children in first grade and second grade think that they exist because God is breathing on them. I rather like that. And it's much less mysterious to me than my
own soul, to tell you the truth. Moveover, that's what you have in Psalm 103
"When thou sendest forth thy spirit, they are created ... " The psalmist is
talking about the fact that all things exist because God breathes but if God
stopped breathing, they're finished. But if he starts breathing again, then they
are created. They live again. In other words, you don't have a body-soul concept
in the Old Testament. You have God breathing and making man live. Why
not go along with that with the children and teach them the psalm, and so on.

I've heard remarks by enthusiasts of the new approach to the scriptures, that
the Council of T"ent did more harm than good. This confuses and disturbs me.
Could you clarify or explain why a scripture stt/dent should have this attitude?
FATHER MURPHY: That statement shouldn't be made. I don't think it's a
justifiable statement. We've moved beyond the Council of Trent and we can't
be satisfied with merely the position of the Council of Trent. That's what's true
about it. What some people say, that it did more harm than good and so on, I
really disagree with. Without the Council of Trent, would there be any Catholic
Church today? So, I agree. The trouble is that sometimes enthusiasm begets
statements like this that are terrible exaggerations. So, I don't agree with that
and I agree with the questioner.

How can a Chl'istian really pray when she is saying the so-called cursing
Psalms? Isn't rationalizing when we say that the thing we are cursing in this
psalm is sin?

32

MARIAN FORUM

FATHER MURPHY: It's absolutely rationalizing to say that the thing you are
cursing is sin. It's false. You're cursing the sinner. Let's get that straight.

Your best example is Psalm 138 which is concerned with the presence of God,
"0 Lord, thou search est and knowest me, thou knowest me when I sit down and
when I rise. Thou discernest my thoughts from afar. . .. If I ascend into heaven,
thou art there; if I lie down with the dead, thou art there." Oh you can pray
that one with great gusto. Now go to the end of the psalm and he says, "Do I
not hate those who hate thee, 0 Lord, do I not loathe these who assail thee?"
Actually what this question is getting at is, what are you going to do with a
psalm like that ? Well, I think you have to develop a certain sympathy with
this point of view of the Old Testament, and once you develop this sympathy,
you find this rather roisterous stance of the psalmist at least understandable
and when I come across those things-I've often felt very beleaguered in my
life-I think I can come to appreciate this hatred of anything opposed to God.
If anybody is opposed to God, he's my enemy: his enemy is my enemy. So in a
sense it's a sort of loyalty declaration. I think that actually these psalms, which
are all written in view of liturgical function, have this stereotyped aspect, and
these are more loyalty declarations than they are personally vindictive points.
Remember too, the Old Testament man has to see God's justice in this life.
He doesn't know anything about heaven, hell and the next life. He's got to
see God's justice in this life, and so in a sense he's got a very pure hatred of
these people. He wants to see God's justice made manifest here.

How can one explain to students the apparent severity of God in punishing
sin in the Old Testament as against the New Testament view of God's lo ving
fatherhood, as in the story of the prodigal?
FATHER MURPHY: • Now there's a great deal of theology in that question .
The severity of God in punishing sin in the Old Testament presupposes an
understanding of a vaster stretch of Old Testament mentality. What you have to
do is start explaining this Old Testament mentality on sin and God's causality
and so on before you'd get around to the immediate question. I admit I don't
know any simple way of answering a genuine difficulty of this nature that a
person would raise unless you started by showing the ins and outs of the Old
Testament mind. You'd have to start on that level. Now the question suggests
to me the idea that the Old Testament is the testament of fear; the New Testament, the testament of love. Well, that's not right. I can match from the Old
Testament as much love you want to give me in the New Testament. There's
fear as well as love in the New, as well as in the Old.
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About the idea that Mary did not know she was the Mother of God; to
your knowledge, Father, is this more than mere speculation? Is there a fOltndalion in scripture for it?
FATHER MU RPHY: I think there's a foundation in scripture for it. Her recognition of herself as the Mother of God was one that slowly dawned on Our
Lady, was slowly revealed to to Our Lady by God. I find something charming
and moving about this, this tryst between God and Our Lady, leading her into
the appreciation of the fact that she was the Mother of God instead of God
placing something ready-made into Mary'S head.

JOACHIM SNYDER, O.Carm.

The New Theology and the
Prayer-Life of the Religious

I

The Degrees of the Spiritual Life, the Abbe Saudreau describes
devout Christians in these terms: "In all Christians of the third degree selfabnegation is not non-existent, but incomplete. They do not seem quite to understand the value of perfect renunciation; they do not aspire to it." Later,
speaking of a higher state of perfection, he writes: "Fervent souls, therefore,
are those who have a sincere desire of renouncing themselves in all things, and
who really endeavor to arrive at this perfect abnegation, but without having yet
attained thereto." And he adds: "The further we progress ... in the way of
love, the more completely we understand the full significance of those great
words: Abl1eget semetipsum. Let him deny himself."
The saints call self-renunciation "the sum and root of all the virtues" or "the
essence of Christian perfection." They are but echoing the Divine Master's
directive: "If any man will come after me, let him deny himself." We can
take it . as an axiom that a Christian is more perfect to the degree that he appreciates and practices this renunciation of himself. Still, it remains a "hard
saying," difficult for us to understand and even harder for us to put into practice.
We are accustomed to hear exhortations to the Christian duty of mortification
and we have put before us the example and words of Christ. Christ is held up
as our model: the love of the Cross, the reparation of sin, the proof of love in
suffering, the humble obedience of his death-these are pointed to and we are
asked to follow his example. Depending upon the dispositions of individuals,
motives such as these have a power of attracting souls to the arduous labor of renouncing themselves. But I often get the impression that there is something
highly impersonalized about the process. The good-willed religious accepts the
truth of the principle of self-renunciation, sees it in a vague framework of
cause-effect relationship to what she envisions is sanctity, and sets about somewhat mechanically to realize the practice in her life. What is lacking is something which you hear more and more about in the Church today. A personal
assimilation, a truly interiorized acceptance, of the principle seems to be missing.
And with this, another deficiency encumbers the religious: her motivation is
weakened because it might be termed "forced"; the law of renunciation is not
part of her but rather a judgment from outside, accusing and threatening. WbatN HIS BOOK
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ever helps her to appreciate the need for denial of self in her everyday Christian existence would at the same time help the religious towards a genuine conversion, a firm and mature acceptance of this principle for her very own, as
something internal and personal to her.
The Resurrection
Today's theology is emphasizing certain aspects of the Christian mystery of
salvation which, I believe, can help us all towards such an appreciation. Certainly primary in this regard is the central place being accorded the mystery of
Christ's Resurrection. This has been due to biblical and liturgical studies focusing attention on the significance of the Resurrection in Christian redemption
and worship. To know this is to know the inner development and structure of
Christian living. Let me sketch very briefly the substance of the doctrine resulting from these reflections. If you are interested in a fuller treatment of the
matter, you may find it in books dealing with the Christocentric theology of
today, for example, in the writings of Fathers Schillebeeckx, Durrwell and Davis.
Our salvation and sanctification is initiated by the divine love flowing from
God the Father through his Divine Son, Jesus Christ, in the Holy Spirit, and is
completed by our response of love in the Holy Spirit with and through Christ.
No one is saved, no one is sanctified, no one is united to God except through
Jesus Christ, the channel of divine love from the Godhead to us and from us
to the bosom of the Trinity. All communications of divine favor flow out upon
us because we are united to Christ in and by the Holy Spirit. And the very manner in which Christ accomplished the mystery of redemption becomes the structure of its operation in us.
Biblical scholars and theoiogians see the life of Jesus the Redeemer as a
passage from a state of living in the flesh, according to the human condition
resulting from sin, to the glorified state of his Resurrection. This is Christ's
journey to his Father in the Holy Spirit. It was a journey of redeeming love,
a passage of suffering love, a pil grimage of conflict with sin and evil, culminating
in total surrender of self on Calvary and the ineffable glorification of Easter.
With the Resurrection, the Holy Spirit is released in Christ and is poured out
upon men through his glorified humanity. Through the Holy Spirit we are
becoming sons and daughters of the Father, in and with Jesus the risen Redeemer. And through the same Spirit in Christ we have the same passage to make
throughout life to the Father, our response, as adopted children, to the divine
love ever new in us from the Blessed Trinity.
Since we are inserted in Christ and can only make our way to God through
him, the manner of our passage is but a reproduction of the one made by the
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risen Redeemer. We must die with Christ, passing from life according to sin,
to rise with Christ in the holiness of God. This dying, like Christ's, is gradual.
But it should be constant, a growth in the spirit of surrender to the Father's will,
until we surrender all in death. Father Durrwell puts it this way: "Redeemed
man is thus not simply man pardoned, not even man re-created, brought to life,
but man giving himself, identified with Christ in total self-giving. Such is the
grace of God: it gives man the power to give himself, it frees him from his sin,
saves him and re-creates him by making him a being wholly given. It makes
him like God in charity-imperfectly in this world, until the day of the revelation of the sons of God (Rom 8, 19) when all men, in Christ the Redeemer,
will be like him who exists in a single act, like God who is love."
Until the day of the revelation of the sons of God we are in passage,
undergoing the age of the Pasch. The laws and workings of Christ's journey to
the Father become ours because we are Christ's-sons and daughters in the
Son passing over to the Father and sustained by the life-giving Spirit. So the
law of Christ's sanctification becomes mine and yours: the internal principle
of Christian existence, what we call the spiritual life, become a dying to self in
order to be only to God, a renunciation of this earthly existence to come to the
life of God. Thus, you see, the very make-up of the Christian's existence is not
only modelled on that of Christ; it is that life of death to self and resurrection
reproduced by means of grace. For the Christian, to live is Christ-that is, in
and with Christ a dying and a resurrection, a self-renunciation passing into
glory and union.
The Word, Faith, Grace
This structure of the Christian life is further illuminated by recent writings
and reflections on the mystery of grace. Faith is understood as an encounter with
the Word of God, in which man is led deeper and deeper into the mystery of
Christian commitment and surrender, death and renewal. Turn, if you will, to
the writings of such men as Guardini, Von Balthasar and Fransen, and you will
see that there is nothing static or impersonally objectivized about faith or grace.
Both are alive, or better, lived by us, in us.
Endowed with the favor of divine love, the Christian is pressed to yield to
the demands of this grace. The Christian is asked to yield to the action of love.
As Father Fransen describes it: "We feel like a man before a plunge; we have
to dare to leap into the menacing ocean of God's all-exacting love. So far,
life as a whole had seemed to us sage and reliable in its puppet-show of petty
selfishness. And now there opens up a world of unknown breadth, extent and
depth in which there appears no end to hardship, struggle and self-renunciation.
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The God of love discovers himself to be also the God of awe whose scorching
radiance of holiness is all-devouring. In the face of his absolute truth, no lie
can stand, no pretext or compromise, no cowardice or artful diplomacy. In sheer
truth, grace is a painful death, shot through with anguish; the death of the body
affords but a pale image of it."
In the same vein, writing on faith, Father Guardini says: "To believe ...
does not mean that there is something fixed and finished confronting me, which
I perceive, but that I experience personally a living reality. The believer who
is born to a new existence, thanks to the grace of God, becomes aware of himself in the heart of this existence; he becomes aware of God as the one who
dispenses, preserves, and leads this existence to its perfection. He becomes
aware of the world as that which listens to this existence, in order to find there,
according to Saint Paul's Epistle to the Romans (Chapter 8), its own redemption and its own completion. But this existence is only fully realized at its
completion: it gains in intensity to the extent that this completion draws near.
We can only believe in such an existence because it exists, and it exists by
realizing itself. And the more intensely it realizes itself, the more powerful its
presence is felt to be and the more it imposes itself on faith."
In a word, the life of grace, the life of faith, is not something static, something given, something "just there." Rather, in the apt comparison of Father
Guardini, it is like our knowledge of self which is a living, dynamic, forwardmoving thing. To know self one must live self by experience, and by so doing
the world acquires, in a sense, its meaning in existence as the person acquires
his in relation to the world. From our point of view, grace and faith are gifts
permeated with the vitality and dynamism of life. They are man's response to
God's invitation of love; they are modes of existence and life of which the
Christian is made capable; they are attitudes and stances of living, believing,
loving persons. Above all, they imply the giving of self which is demanded of
any follower of Christ. To quote Father Guardini once more: "To believe
means: to go out of myself towards the holy tholt of God. In the abandon of
such an attitude, in the movement of release of the heart, consists the 'loss of
soul' by which one 'finds himself again,' in which salvation is achieved."
Today, with the biblical and liturgical revival within the Church, we hear a
great deal about the Word of God. Christianity will ever renew itself by listening
to this Word. The same is true also of the individual Christian. Like Mary who
kept the Word in her heart, pondering it (Luke 2, 50-51), the Christian must
be a hearer of the living Word which reveals him to himself, gives him to himself inasmuch as it forms him into Christ, leading him to die to himself in this
state of sin in order that he might rise with Christ in the holiness of God. In
her book on Marian devotion, Hilda Graef analyses the evolution of the image
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of Mary in the Church: she is Theotokos to the early Christians, the gracious
virgin to the medievalists, the heavenly queen to moderns. Now a new image
seems to be emerging: Mary as the woman of the Word, a human person living
in human circumstances and fashioned through the details of human existence by
the Word. So that while the Christian will continue to ask her intercession, the
emphasis will be devotion of imitation, the Christian living by the same course
as the "perfect Christian," the Mother of Christ, who was formed by the Word.
With God, someone has said, you can expect the unexpected. Thus the
Word formed Our Lady; so it will form us. Being bearers of the Word, in
faith and grace, we shall have to renew constantly our fiat, that God's sanctification and redemption be accomplished in us-a death to self, a resurrection with
Christ and in him through the power of the Spirit, unto the Father, whence
came redeeming love.
The "Better" State of Life
But let me turn to a third area of theological insights which should help the
religious to appreciate the principle of self-renunciation which forms the very
marrow of her Christian calling in the Church. I refer to the comparison of
religious life with the state of the layman. As Father John Gerken, S.J., points
out, this comparison has been made in one of three ways, none of them valid.
It is said that the religious concentrates on the "one thing necessary" while the
layman is concerned with other things; or that one state of life is a direct, the
other an indirect, way to God; and finally, that the religious state is better in
itself, although th~ lay state may be better for the individual.
Briefly, as Father Gerken shows, if the layman's contribution to human progress lies outside the "one thing necessary," or the saving of his soul, the call to
the lay state can hardly be considered a serious and true one. And if an activity
is the doing of God's will, it is just as directly the way to God as any other.
With regard to the religious state being better in itself, he argues that this would
mean it is better for a person because he is a man ; it bcomes him as a man. This
implies either that there is something lacking in an individual and so he chooses
simply the better way for him or that the individual does not will to love God
with his whole heart and soul. One conclusion deingrates the layman, the other
excludes him from obeying the first great commandment.
In attempting to solve this problem Father Karl Rahner has made certain
contributions to the theology of the states of life without however settling the
difficulty just mentioned. I am here interested chiefly in ' these the~logical contributions. Let me state as concisely as possible Father Rahner's views.
According to him, first of all, the two ways of life cannot be compared; and
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this, of course, invalidates the "betterness" of the religious state, which is the
conclusion he arrived at in the course of his theory. Why can the two ways of
life not be compared? Well, in so far as they regard God, each expresses a total
love of him; and when it comes to their attitude towards the highest goods of
human nature-----marriage, property and self-determination-they have nothing
in common : they mutually exclude one another. One chooses these and the
other rejects them. So a basis of comparison is lacking.
But what is more to the point, Father Rahner sees Christian death as the
principal fo rm of Christian renunciation. In death the Christian surrenders
himself wholly into the hands of God, completely leaves self and entrusts himself to the saving action of his Redeemer. This renouncement he calls the most
radical. The vows are intrinsically an analogous form of this Christian renunciation of self. He adds this, however, that the way of the vows cannot be considered an individual matter since it bears a social, ecelesiastical character in the
Church. Religious life, in which the goods of human nature are relinquished,
teaches the world at the existential level of day-to-day living a truth found in
Christianity.
Father Gerken writes: "Under the guidance and call of the Holy Spirit she
(the Church ) surrenders in some of her members these highest goods. This
surrender is a sign to all men. They can scoff and say that the surrender does
• not make sense ... Or they can accept it as an occasion of belief and see with
faith that this renouncement is the sign of the faith in, hope of, and love of,
the God of supernatural life. The ecclesiastical meaning of the vows ... is that
they are a visible representation of one characteristic of the life that vivifies the
Church. This is the primary and necessary meaning of the vows." The other
characteristic of the Church's life is to be cosmic, expressing itself in human
activity. This characteristic of the Church's being is manifested by lay life.
Therefore, in daily life the Church's characteristics of being both transcendental
and cosmic are shown forth by these two genuine forms of Christianity, lay life
and the life of the vows. Father Rahner concludes that the state of the vows is
better than the lay state in this that it represents the transcendental and eschatological characteristic of the Church. However, since he admits that there is no
comparing the two states or ways of life-the two attitudes exclude one another
-this is hardly a solution to the problem of why one is better than the other.
The precise point of interest to us, however, here is Father Rahner's theory of
renouncement. He says that the vows are intrinsically forms of analogous renunciation and self-giving. Christian death is the prime analogate, the highest
form of self-denial ; from it we can understand the nature of the vows.
"In Christian death," writes Father Gerken explaining the Rahnerian doctrine,
"man surrenders not only the creatures necessary for human life, but also that
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life itself. At God's call the Christian willingly leaves go of everything in loving
belief in the power of Jesus Christ to save him. This deliberate leaving go of
all, this perfect renouncement of self, this condition of emptiness is a conditio
sine qua non. Therefore, it is essentially related to an efficient cause, in this
case, God. This emptiness, this utter selflessness is necessary in order that God
may save the person. Insofar as the renouncement is incomplete, just to that
degree is there need for change and purification. God saves the person by giving
him salvation. The person does not, by asserting his powers in some way, save
himself. Thus a condition of emptiness must be created and this condition is
ordered to the efficiency of God." And he concludes, "If the renouncement
of the vows is a properly and intrinsically analogous renouncement, then
it too must create a condition of emptiness that is necessary for the efficient
causality of God. The vows create a visible condition of emptiness in the members of the Church."
In other words, we must see the vows in the same light as we see Christian
death. The condition of emptiness brought about by the surrender of death is
related to the causality of God; the Christian is leaving go of self and the props
of human life not in order to free himself for action, but to produce the selflessness necessary for the saving work of God. So too, the vows are not means of
freeing a man to plot and accomplish his own journey to God. They rather
bring about an emptiness analogous to the loss of self in death, which emptiness
is the condition for God's efficient action of sanctification and redemption.
Again, we are face to face with a deeper understanding of the religious life,
an insight from contemporary theology into the life of the vows which we live.
If the following of Christ entails this denial of self, and if Christ has summoned
us to the life of renouncement by means of the vows, it should be easier for us
to make self-renunciation an inner principle of our lives, knowing its nature,
purpose and necessity. We sought this on profession day, perhaps implicitly in
other terms which we might then have expressed in words; we became signs
also to the world that the Church and we in the Church are living for a reality
beyond this earthly home of ours; and our daily life needs to be an ever renewed
and deeper realization in fact that our constant death to self is the fruitful condition without which there is no sanctification and redemption in Christ.
Vocation
By way of conclusion, an even more personal application of these insights
from theology can be made by way of the illuminating concept of vocation. Today's theology is looking at vocation in a fresh way, more broadly and deeply
than formerly. While the idea of vocation to the religious life has always in-
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cluded an objective and subjective side, the latter aspect has not always been
emphasized adequately, or sufficiently appreciated. Furthermore, there was little
understanding of vocation to the lay state; one "fell into" it by default as it
were, so the impression was given. Theology is investigating the whole matter
today, and its findings supply us with rich material for reflection and action.
Vocation, you see, embraces all that we have considered: we are called to work
with and in the power of the risen Christ; faith, grace, and the Word are but
aspects of the dynamism of vocation; the religious life we live is our response to
vocation.
Appropriately, the new theology is approaching vocation from an existential
point of view. In fact, it is only at this level that vocation can properly be
understood. Moreover, stress is laid upon personal fulfillment in the one called;
obligation, while important, is given its apt setting in the context of the full
personal development of the individual whom God calls. It is because the man
or woman fails to accept God's invitation to further growth as a human being
graced with divine life that he or she sins; for God's will is always to our good,
and because it is always ordinate and can be answered, it is obliging. Man sins
in refusing a recognized invitation from God.
On this point, Father Gerken writes: "This position is confirmed by an
analysis of the normal experience of a man when a call is given, rejected or
accepted. What happens when a truly free person refuses a legitimate, mature
request? What happens in the center of his being when without reason he
metts the request with a clear, blunt no? The experience is personal unpleasantness. It is not merely pain of body or soul; it is not indifference, it is personal
unhappiness ... It is the personal reaction of this concrete nature of man to a
personal form of being, which is contrary to the authentic tendency of his being,
and which has been forced upon him by his own unreasonable no. This unpleasant personal form of being is the lived no. This unhappiness, this unpleasantness, like all pain, is a sign that real evil is present. Since the unpleasantness in the person, the evil is moral evil or sin." Hence Father Gerken concludes
that the rich young man of the Gospel, having found the answer to his own
restlessness and personal needs, by refusing to accept this answer and choosing
the lived no, sinned. He sinned because he wounded himself, mutilated his
person, defrauded himself of inner growth and maturity.
A parallel is the phenomenon about which Betty Friedan writes in her book
Th e Feminine Mystique. She writes: "A premature commitment to any role ...
closes off the experiences, the testing, the failures and successes in various
spheres of activity that are necessary for a person to achieve full maturity, individual identity ... But by choosing feminity over the painful growth to full
identity, by never achieving the hard core of self that comes not from fantasy
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but from mastering reality ... girls are doomed to suffer ultimately that bored,
diffuse feeling of purposelessness, non-existence, non-involvement with the world
that can be called anomie, or lack of identity, or merely fel t as the problem that
has no name." This anomie or sense of non-orientation is in some sense the sin
of those who are called by God to realize themselves more fully as persons but
who refuse the invitation. Theirs is to a greater or less degree the alienation
from self which Dr. Karen Horney finds in all neurotics.
This whole notion of vocation as a call and response to greater human development, to the best fulfillment of one's potentialities as a human being, has application to every religious. Placed by her vows in the way of renouncement, hearing
by faith the Word summoning her to be ever more and more graced with God's
holiness through her life of death to self and resurrection to God in Christ, her
vocation is unmistakable. She is invited and called to renounce herself in all
things. The more she yields to this invitation, the greater will be her sense of
personal fulfillment. By losing herself she will find herself. On the other hand,
to say no in response to God's vocation will involve her in that "bored diffuse
feeling of purposelessness, non-existence, non-involvement" which can be such
a blight in religious life.
Perhaps what I am saying is best summarized in terms of love, for selfrenunciation expresses love. Saint John of the Cross could write that to love
God is to labor to detach and strip oneself for God's sake of all that is not
God. Love, in a word, is a difficult art. As Erich Fromm says, "If one wants
to become a master in any art, one's whole life must be devoted to it, or at
least related to it. One's own person becomes an instrument in the practice of
the art, and must be kept fit, according to the specific functions it h as to fulfill.
With regard to the art of loving, this means that anyone who aspires to become
a master in this art must begin by practicing discipline, concentration and
patience throughout every phase of his life." This discipline, concentration and
patience are just so many facets of the labor of self-renunciation, the touchstone
of genuine Christian sanctity.
You may wonder that this talk is about the new theology and the prayer-life
of the religious, and I have said nothing about prayer. This is because prayer
is the embodiment of self-giving, self-renouncement, self-loss; prayer is the
incarnation, so to speak, of self-death and abnegation. And so I have been telling
you how to pray all the time. If you would like to follow up the themes which
I have merely touched upon here, let me suggest the following titles for your
reading : E. Fromm's Th e Art of Loving, Sister M. Dolores's Creative Personality
in Religious Life, H. Von Balthasar's Prayer, F. Durrwell's In The Redeeming
Christ, E. Schillebeeckx's Christ The Sacrament of Encounter W ith God,
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R. Guardini's The Life of Faith, E. Joly's What is Faith?, P. Fransen's Divine
Grace and Man, C. Davis's Liturgy and Doctrine, J. Gerken's Toward a Theology
of the Layman and E. Stein's The Science of the Cross.
I cannot think of a more fitting conclusion than these words from Saint Paul:
"Death, where is thy victory? 0 death, where is thy sting? Now the sting of
death is sin, and the power of sin is the Law. But thanks be to God who has
given us the victory through our Lord Jesus Christ." (1 Cor 15, 55-56)

EAMON R. CARROLL, O.Corm

Our Lady's Abiding Place in the
Church

W

Father McGinnis invited me to be with
you again this year for the Marian forum, suggesting a lecture on our
Lady, I told Father McGinnis that my subject would concern our Lady and the
Council, and left the choice of exact title to him. He chose the title you read in
the program: "Our Lady'S Abiding Place in the Church," which is a splendid
title, filled with meaning, and I shall try to do justice to that beautiful title. I
took the title as my guide in deciding what to present to you today. Here is what
I hope to do with your patient cooperation-there will be two distinct parts to
the lecture: in part one we will examine what the Second Vatican Council has
already done with regard to our Blessed Lady-there has been such a confusing
variety of reports, especially about the vote on Mary of last October 29, that
many Catholics are upset. In part two, in the spirit of the Council, we will look
at some of the modern theology of the Mary-Church relationship.
On October 29, 1963 the Fathers of the Second Vatican Council held an
unusual vote. The question before the Council was whether to have a separate
section on our Blessed Lady, or to make the consideration of Mary part of the
large section on the Church. By a narrow margin, the conciliar Fathers decided
they would speak of our Lady as part of the discussion on the Church. The
vote was so close, 1114 to 1074-a difference of only 40-that 21 votes would
have changed the outcome.
The balloting and its background was reported by the papers sensationally.
Many Catholics were shocked to read such headlines in the daily papers as these
actual examples, two from Washington, D.C., one from San Francisco: 'Vatican
Council votes de-emphasis of Mary,' 'A Church division on Mary,' and 'Vatican
Council takes first step towards reducing Mary's role.' It would be easy to duplicate these illustrations from other papers around the country.
Both before and since the vote of October last reports have been circulating
about what the Council is likely to do, or not to do, about our Blessed Mother.
Soon after Pope John first announced the Council, and as it began to take shape,
opinions were expressed about what action the Council would and should take
with regard to our Lady. From the start Pope John's open-hearted appeal to the
separated brethren gave a distinct ecumenical tone to the Council and so the
HEN FATHER O'CALLAGHAN AND
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question was raised-how would a possible conciliar treatment of Marian doctrine affect the rest of the Christian world, especially the Protestants?
Before the Council
Even before the Council first met (October 11, 1962) Catholic and Protestant
spokesmen had expressed both hopes and fears about what the Council might do
in regard to our Lady. Suggestions came streaming into Rome for possible
consideration in the Council. Many dealt with our Lady. For example, with
the approval of a majority of its members, the Mariological Society of America
submitted a request to the preparatory commission; it was made through Bishop
Wright the episcopal chairman of the Society. The request was that the Council
consider the role of Mary played in the redemptive work of Christ and, if it
seemed opportune, even to define this truth. Other Catholics-e.g., H. Kueng,
Yves Congar, K. Rahner-were equally convinced that the last thing the Council
should do at this time would be to declare as a dogma any further truth about
our Lady. Their position was that Mary's mediation of all graces, and especially
her association with the Savior's redemptive work on earth, which we sometimes
call the co-redemption, are not only causes of offense to those outside the Catholic Church, but that these ideas require further development even within the
Church.
The controversy about Mary in the Council has disturbed many Catholics. In
bewilderment they are asking if the doctrines we have always believed about
Mary and the devotion to her that we have always cherished, are now no longer
valid and good. Some are wondering if the Church is changing its whole attitude
on our Lady. Charges are appearing that Catholic devotion to Mary is consistently shallow and sentimental, not sufficiently centered in Christ, ill-fitted for the
ecumenical age.
Some of the criticism is well-founded- there are certainly too many instances
of superficial devotion to Mary, of self-seeking and sentimentality in some popular forms of devotion, of over-wrought curiosity about private appearances of our
Lady and the promises and 'secrets' associated with them.
Unfortunately, some of the criticism that is being made is not healthy selfapprasisal but wild and unfounded. Similarly, some of the reporting on the
council has both exaggerated and over-simplified the legitimate differences of
opinion of the Fathers in Rome.
We put this question to ourselves: Why did the Council vote as it did?
Let us consider first of all the background to the vote of October, 1963. A
year before that, in October, 1962, when the Council first opened among the
many items on the agenda there was a short section entitled, "Mary, Mother of
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God and Mother of men." When the second session opened on September 29,
1963, the short schema on our Lady, was again on the list of things to consider.
In the months betwenn the first and second sessions, many changes had been
made in the various sections, but the one on our Lady had changed only its title
which now read 'Mary, Mother of the Church.' The division of opinion in the
Council about the best manner of discussing our Lady had been already evident
in the first session. Now the differences became more open than ever, with a
clear position-taking. On the one side were the Fathers who thought the Council
should retain the separate treatment of our Lady. On the other side were the
Fathers who felt it would be wiser to consider our Lady as a distinct chapter in
the larger schema on the Church. The Council decided to resolve the deadlock
by a vote. In the weeks before the vote each side did its best to persuade the
members of the Council to see things its own way.
The press picked up these rumblings and magnified them. The usual interpretation was that the conservative block wanted to have a separate section on
our Lady, while the liberal group preferred to make her part of the consideration
of the Church. Within the Council, Cardinal Koenig of Austria spoke in behalf
of treating our Lady under the Church, while Cardinal Santos of the Philippines
defended the keeping of a separate Marian section. The Fathers of the Council
became aware of the public reaction to the impending votation before the balloting. On this account Cardinal Agagianian released this public statement: "No
vote on either side can be construed as constituting any lessening of the dignity
of the Blessed Virgin or any reduction of her pre-eminent role in the Church."
These are key words, and it is regrettable that the Cardinal's statement was not
widely reported.
Something similar happened at the same time involving a bishop from the
United States. A group of bishops from Latin America who favored considering
our Lady in the section on the Church, had called attention to exaggerated
forms of Marian devotion in their own countries. On this occasion Archbishop
Hallinan of Atlanta, Ga., gave an interview in which he spoke of the central
place of Jesus Christ in the life of prayer of the Christian. He criticized excesses
in devotion to Mary which jeopardized the central place of Christ and did not
give honor to Mary. His original words were sober and clear and should have
caused concern to no Catholic who read them. The interview was printed under
such headlines as this one which a shocked friend sent me: "Prelate warns Maryworship over stressed." Because of this type of story Archbishop Hallinan felt
bound to release a further statement which read: "If any implication was reported
which would downgrade the place of our Blessed Mother, such an implication
was not in my statement nor could it be, since I simply stated the traditional
teaching of the Blessed Virgin Mary."

THE CHANGING CHURCH

47

Best Interests Served
The actual vote of October 29, 1963 is now part of history. As the vote
showed, many of the Fathers wanted a separate treatment of Mary. The majority judged that the interests of the Council would be served better by considering
our Lady in her own relationship to the Church, and that this could be done best
by inserting a part about Mary in the schema on the Church itself.
What led the Fathers to their verdict? Insofar as it is possible to reply to this
question, the answer to be the main purpose of the Council. As Pope John planned it and as Pope Paul is continuing it, the main reason for the Council is for
the Church to take stock of itself, so that it may appear before the world in all
its God-given beauty. Pope John called for an aggiornamento-a bringing-upto-date of the ancient Church, a revigoration. Everything in the Council must
serve this goal of renewal. The decision about our Lady was motivated by the
compelling concern that the Council judge all other matters in the light of the
Church itself.
What is the Council likely to say about our Lady? So far there has been no
official statement about how Mary will be discussed. But we can make a fair
conjecture in the light of two events at the close of the second session, in
December, 1963. The first event was the constitution on the liturgy. (The
Mass and the sacraments and other aspects of Catholic life have already begun
to be influenced by this epoch-making manifesto on the public worship of the
Church.) Chapter five of the document concerns the 'Church year.' After recalling the central place of Christ in the liturgy the constitution continues as follows:
"In celebrating the annual cycle of Christ's mysteries, holy Church honors with
especial love the Blessed Mother of God, who is joined by an inseparable bond
to the saving work of her Son. In her the Church holds up and admires the most
excellent fruit of redemption, and joyfully contemplates, as in a faultless image,
that which she herself desires and hopes wholly to be." We have here a likely
indication of the way Mary will be considered by the Council.
The same indication was given by Pope Paul in his address of December 4 at
the close of the second session. He mentioned several items of unfinished
business that will have to be taken up when the Council reconvenes--among
them is our Lady, and the Holy Father said these words: "We hope for the
solution most in keeping with the nature of the Church, that is, the unanimous
and loving acknowledgement of the place, privileged above all others, which
the Mother of God occupies in the holy Church-in the Church which is the
principal subject matter of the present Council. After Christ, her place in the
Church is most exalted, and also the one closest to us, so that we can honor her
with the title, Mother of the Church, to her glory and to our benefit."
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Questions and Answers
What role did Mary play in the redemption of the saints of the Old Testament?
FATHER CARROLL: I'm afraid I can't give a good answer to that. I just don't
know what would be an exact answer, except that Mary is the mother of the
Redeemer-surely that-and the redemption comes obviously through Christ and
for the saints of the Old Testament, in anticipation of the merits of Christ.
She's involved in this redemptive plan as the Mother of the Savior. I could not
give her a better answer than that, I'm afraid, at the moment.

What type of devotions were conducted in Latin America which were superficial and sentimental and which the Bishops reported as undesirable?
FATHER CARROLL: I can't speak from any deep knowledge on this question
but what I have read is that many of the South American Bishops-and they
haven't hesitated to say so publicly-feel that many of their people, for want of
instruction often, have neglected the sacraments, the Mass and made Our Lady a
sort of a substitute God. It's only rather recently, I suppose, that we'd say things
like this so publicly, but they are being said publicly now by those who also are
in the best position to know. Their fear is that because of neglect, terribly inadequate religious instruction, Our Lady has survived for these people as a sort
of a cultural symbol. How much deep religious value there may be present is
a serious question and so they have not hesitated to raise this question
in Rome. They fear that for many of their people, Our Lady has replaced
Christ or there is danger that she's doing it. Now I admit, this is certainly
a startling departure from the attitude we have been taking, at least publicly.
Our attitude has been, 'Well, at least, they still have Our Lady.' Unless
Our Lady is a way to Christ, then she is nothing, and among the strongest
proponents for treating Our Lady in the council under the heading of the
Church have been the South American Bishops. They certainly have good
reasons for saying this and these are the arguments that they offer. The further
reasons for it apparently are historical.

In the light of modern theology, please comment on the De Montfort way of
True Devotion to Mary.
FATHER CARROLL:

Many of you religious-I feel pretty sure of this because
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the reaction of a group like this is usually the same when I raise the point-had
De Montfort's True Devotion crammed down your throats when you were very
young and many of you acquired-don't hesitate to correct me if I'm wrong in
this-such a distaste for it that it requires almost heroic grace ever to look at it
again. Well, there's no book more worth looking at again than De Montfort's
True Devotion, and whatever unhappy traumatic experience you had in times
past about it, give it a chance. Read first the little book that De Montfort wrote
as a young missionary; it' s called Th e Love of EterlZal Wisdom. There's a
recent American edition of it put out by the De Montfort Fathers at Bay Shore,
Long Island, New York.
"Eternal Wisdom" is Jesus Christ, the Word made flesh. He mentions four
ways to acquire Eternal W isdom. One is ardent desire, another is persevering
prayer, a third is self-denial and the fourth way is devotion to Our Lady, i.e., a
true devotion to Our Lady. Later he wrote the book that has come down to us
since the middle of the nineteenth century under the title of T rue Devotion.
You know, of course, this was not his own title. We don't know what his own
title was. The book was lost in a library for about 130 years, or almost that
long, as he himself had prophesied it would be. Finally, somebody who was an
expert in De Montfort's handwriting, stumbled across it and recognized the
handwriting. The book as it stands keeps referring to things in the first part of
it; there is no first part. So it's not unlikely that almost half the original book
was lost and the title also was lost. After fighting about what they would call
it, they finally decided on the name T rue Devotion. Saint Louis himself never
would have been quite so extravagant in giving so exclusive a title to it. He was
always ready to acknowledge his ideas through he is original in some of his
development.

Trite Devotion also has these two further difficulties for modern readers. It
is written in the original French style of De Montfort's own day. He died about
1716, if I remember correctly. Then it was translated into the English of Father
Faber's day and of Father Faber himself, which is a peculiar type of nineteenth
century English. Most of the translations that are current, through there are a
couple of new ones circulating now that I haven't had the opportunity to examine, are De Montfort two steps removed.
Read first The Love of Eternal Wisdom and see that for De Montfort true
devotion is simply a privileged way of attaining Jesus Christ, of possessing
Divine Wisdom. Then you will see it in its proper perspective. So De Montfort
is an absolutely fully approved teacher in the Church of genuine devotion to
Our Blessed Lady and in your more mature years, it would certainly repay you
and every Christian to reread it with this understanding, with patience and as a
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labor of love; not as a labor of holy obedience but just as out of a genuine desire
to deepen your love for God. I don't want in any way to knock down the value of
obedience, but I do think De Montfort is often forced upon young readers
prematurely, and to their lasting harm; they never recover from it.

Which is correct to say: "She conceived of the Holy Spirit" or "She conceived
by the Holy Spirit?"
FATHER CARROLL: As far as the expressions, "Conceived of the Holy Spirit"
or "She conceived by the Holy Spirit" go, I can't think of any theological reason
why, concerning of or by, one would be any better than the other. Really I think
both are acceptable terms. In terms of the history of the development of that
phrase, with either "Conceived of the Holy Spirit" or "Conceived by the Holy
Spirit," I see no difficulty. Now there might be a difficulty someone is introducing that is simply escaping me but I don't remember any particular problem in
using of or by.

What proofs can be given to a teenager who denies the virginity of the
Blessed Virgin?
FATHER CARROLL: Well, the first aspect of Our Lady's virginity, which again
is a Christological mystery, is that she virginally conceived Our Lord. It has
nothing to do with bringing forth the Christ child; it means that Our Lord was
virginally conceived. This is the Church's clear teaching, resting on sacred
scripture. The Church's understanding of the account of Saint Luke is that Our
Lady virginally conceived the Christ child. Our Lord had no human father.
This is the Church's understanding from the beginning and this is the authority
for it; there's no human proof really.
As far as Our Lady's remaining a Virgin through the rest of her life, the
Church came to a conviction that this was revealed by God, was in possession of
this as an explicit conviction, by about the year 400, and finally defined it in the
seventh century. It grew out of a consciousness that Our Lady's holiness included this dedication to God in consecrated virginity which Saint Paul speaks
of in the New Testament, and we recognize it as revealed truth. There's a real
development of doctrine here. As far as the other aspect of Our Lady's virginity,
the mysterious virginity in partu, or that she remained a virgin in actually
bringing forth the Christ child, the Church has never told us precisely what it
means, although this is a defined truth. Something miraculous might be involved
as Rene Laurentin holds in his book Queen of Heaven, and as I hold in some of
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my writings. If it is miraculous, then it is not just a prodigy, because a prodigy
in the Christian dispensation has no sense; Our Lord is not a mountebank, he
doesn't do signs of wonder to amuse people.
It's not a prodigy. What is it then? It's a miracle. What's a miracle? A
miracle is a sign; and if it is a sign, it's indicative very likely of the eternal
generation of the Word from the Father which is going on always, and of our
spiritual re-generation as children of the Church, as children of Mary. The
evidence again for this is our Christian conviction of it. There's no real documentary evidence for a question like that.
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PIUS GAGNON, O.Carro.

The Orthodox Churches and
Our Lady

T

of the timelessness of our particular subject. Several
months ago in the Vatican Council, the Bishops were heatedly discussing
the question of Mary, and actually in a decision that was made, we found out
that in comparison with the Liturgy and other matters, the problem of Mary
was more of a problem than we thought it was. We found out that all the
bishops were not decided quite where Mary is supposed to go-inside the Church
or outside of it. But in the vote at the Ecumenical Council, we found that the
vast majority of the Eastern Catholic Bishops voted wished to consider Mary
in a separate schema apart from that on the Church.
H ERE'S NO DOUBT

Our subject deals with Mary and the Eastern Orthodox Church. Somebody
has said that if you would like to advance in the love and devotion of Mary,
open up the Golden Book of the East and let your soul be dazzled by the
Byzantine Liturgy. This is so perhaps because in a very outstanding way,
Marian devotion is very marked in the Eastern Churches.
The cult of Mary began actually in the East and moved to the West, and
in the latter part of the Seventh Century, in 687, Pope Sergius I proclaimed
that in the West four feasts were to be celebrated universally: the Annunciation,
the Assumption, the Immaculate Conception, and the Presentation. Each of
these particular feasts had already been well established in the East before they
became universally accepted in the West.
When we speak of the Eastern Orthodox Churches, we speak of those
Eastern Churches that were once in communion with Rome, that once fed on
the tradition of the Church, and now unhappily are separated. We refer to
those churches that still have the seven sacraments, have a valid hierarchy, and
above all, have a very strong devotion to Mary. Somebody has called the Greeks
the Philopartheni, "Those who are lovers of the Virgin." The Greeks have been
called this because of their extraordinary devotion to Mary. A Russian author,
Nicholas Berdiaev, has said that the Russian religion is more a religion o~ Mary
than of Christ. These words are of course an exaggeration, but they pomt out
to us the fact that like the Greek Orthodox, the Russian Orthodox have a
tremendous love for our Blessed Lady.
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Marked with Mary
This particular devotion of the Eastern Orthodox is in marked contrast to the
devotion, or to the lack of it, which we fixed among the Protestants. While our
Eastern Orthodox brethren are separated from Rome, they are very much united
to Mary. Not until very recent times has there been any influence of Protestantism on Eastern Orthodoxy. For the most part-and in particular is it so among
the people-Eastern Orthodoxy has a very strong and a very lively devotion to
Our Blessed Lady unlike Protestantism where we find such a variety of opinions
about our Blessed Lady that one wonders if there is any devotion at all among
Protestants except perhaps among the high Anglicans and some Lutherans.
In our discussion this afternoon we are going to exclude any references to the
Eastern Catholics and yet at the same time, we have to keep in mind that in
many respects, both the Catholics and the Orthodox of the East share a common
tradition in regard to Our Blessed Lady. If you go into an Orthodox Church
and into a Catholic Church and see the people in prayer, you find out that there
is no real difference for the people. The differences perhaps are among the
theologians; almost all of those theologians who having been infected with
Protestantism have their doubts about certain Marian prerogatives. At the same
time exclude from our discussion any reference to the other Eastern Christians,
whether Catholic or non-Catholic. We thereby exclude all reference to the
Syrians, to the Lebanese, to the Egyptians, to the Ethiopians, and to the Chaldeans. Each of these particular churches has in itself a tremendous Marian
devotion, but today we want to confine ourselves to a discussion of Our Blessed
Lady in Greece and in Russia.
Naturally, when speaking of Russia, we speak more of the Russia that existed
prior to the Soviet revolution, but at the same time we do make reference to
events that have happened since then. Before going into the various Marian
prerogatives as they are accepted by the Eastern Orthodox, we have to lay down
certain principles or facts so that we can better understand the situation.
First of all we have to realize that after the schism of 1054, when Michael
Cerularius was excommunicated by the pope of Rome, there was no longer that
inter-borrowing that had existed previously. Before 1054, one found that the
West accepted things from the East and the East accepted things from the West.
I mentioned to you before that Pope Sergius I in 687 accepted four Marian
feast days for the West but at the same time, the East accepted from the West
another feast day, namely, Christmas on December 25. The East took Christmas from us while we took the Assumption and those three other Marian feast
days from the East. But after the schism, there was no inter-borrowing but a
wall was set up. This wall prevented any inter-penetration, any borrowing be-
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tween East and West and therefore it is no surprise that today we find in Eastern
Orthodoxy no reference to the rosary of Mary. We do find a monastic rosary,
which we'll mention later on. Nor do we find any reference to the Carmelite
scapular or to any type of scapular. We find this among Eastern Catholics who
have borrowed it from the West, but in Eastern Orthodoxy itself, we find none
of these modern Marian devotions, like the rosary and the brown scapular.
At the same time, we have to realize that the East, and here I mean Eastern
Orthodoxy, progressed more in devotion than in theology. The Eastern Orthodox
did not have to fight against Protestantism. Much of our theology is a result of
fighting. When you have to combat, you write, and that is why today in the
West we have a rather remarkable theology because much of it has developed as
a result of our confrontation with Protestantism. We had to face Protestantism
and we wrote against it. We have sharpened our minds, so to speak, to answer
the objection of Protestantism, and as a result we have a rather rich theology about
Mary. On the other hand, we do not find such a rich theology about Mary in
the East. We find a very rich devotion which comes from the people's
acceptance of tradition and the scriptures. But we don't find that argumentative
or that polemical type of theology we are used to here in the West.
At the same time, as I pointed out before, we have to also note that the
Marian devotion we find in the Orthodox Church is just as great and of the
same type that we find in the Eastern Catholic Churd1.
Invasion of Islam
We have to notice also that with the coming of Protestantism in the sixteenth
century, we have an historical event that makes a great impact on Orthodoxy.
Two unfortunate events occurred. The first is the invasion of the East by Islam.
This made the East very isolated, very provincial, and therefore, it could happen
that a doctrine held in one part of the Eastern Orthodox Church might not be
known elsewhere because of this provincialism. The other unfortunate event
was Protestantism. When Islam came along, the Eastern Christians were obliged
to go elsewhere to learn their theology. They naturally didn't go to Rome.
Rome was on the other side of the fence. They went to Germany, to the Protestants, and picked up their theology from the Protestants . . Therefore, it is no
surprise to find that since the seventeenth century, quite a number of Orthodox
theologians have a Protestant flavor to their writings. Due to the fact that many
of them went to Germany, to Lutheran seminaries and universities to study,
they picked up the Protestant view of Mary and just 'Byzantined' it. And finally,
When we look at Marian devotion in the Eastern Orthodox Church, we find a
very liturgical devotion. If I may make a play on words, Eastern Orthodox
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devotion to Mary is more liturgical than it is devotional. By that I mean, you
don't find many devotions to Mary. You find the people expressing their Marian
devotion in the Mass, for example, and in two particular liturgical exercises
which we will mention. They don't have the miraculous medal. They don 't have
the many devotions we have in the West which we know have become somewhat
of a problem because they can become confusing.
Now we come down to the fundamental notion in back of all Eastern
Mariology, whether that Mariology be Catholic or Orthodox. The Eastern
Christian loves to refer to Mary, not as Our Lady, not as Our Blessed Mother,
but by the Greek word Panagia Theotokos, or simply the Russian Bogoraditza.
Both mean a little more than Mother of God. Literally translated, they mean,
"she the all holy who gave birth to God." In Eastern Churches, whether
Catholic or non-Catholic, you find these words Panagia Theotokos on the walls,
on banners; you find it everywhere. They don't speak of Mary, they speak of the
"All holy Birth-Giver of God." They are overwhelmed with this idea because it
was in the East in Ephesus in the year 431 that the council fathers defined Mary
as Theotokos, "Birth-Giver of God." Some Christians from Antioch under the
leadership of Nestorius said Mary wasn't the birth-giver of God and this
offended the vast majority of Eastern Christians. So the council fathers proclaimed Mary to be what most Eastern Christians believed she always had been,
" the Birth-Giver of God." The people of Ephesus on that night were exuberant.
They were overjoyed because this was what they always thought Mary was. "The
Birth-Giver of God;" this summed up what Mary was . It wasn't really a title
like "Mary Most Pure," "Mary Help of Christians." This was more than just a
title; this was really Mary's proper name.
Mother First
One Eastern Catholic writer, in explaining this word Theotokos, says that
Mary was first a mother then a woman, in the eyes of God. God had so
predestined Mary that in God's eyes, her destiny was first to be a mother then
a woman, and it was this idea that the Fathers of Ephesus wished to emphasize.
At the Annunciation, Mary became T heotokos and one of the greatest feasts of
the Eastern Orthodox calendar is March 15, the Feast of the Annunciation. It
is a feast which occurs during planting time in some countries and typical of
Eastern custom, there is a planting ceremony attached to this particular feast
among our Orthodox brethren. But the Orthodox do not only accept Mary as
the Mother of God, they also accept her virginity, both before and after the time
she became the Mother of God as well as in the very act of becoming the
Motller of God. They accept the Sixth Ecumenical Council of Constantinople
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held in 680, which defined Mary to be always a vIrgIn. The Greeks like to
refer to themselves as Philopartheni, "Lovers of the Virgin." Our Orthodox
brethren also accept Mary as Mediatrix of all Graces. You see, they take Mary
as the TheotokoJ and come to the logical conclusion: if she's the Mother of
God, she can do anything. She can mediate for us. The mediation of all graces
is a direct consequence of the doctrine of her motherhood of God.
In the Orthodox liturgy of Saint John Chrysostom Mary is referred to as
"that earth-born bridge leading to heaven," a phrase that brings out her
mediation with men. Even after the schism of 1054, we find Greek Orthodox
theologians, like Nicholas Cabasilas and many others, defending whole-heartedly
Mary's mediation with men.
Perhaps the second most outstanding Marian prerogative defended by the
Orthodox Church is that of Mary's Assumption into heaven. When Pope
Pius XII defined this particular doctrine to be of Catholic faith, the Greek
Orthodox Monks of Mount Athos said we already believe that; why does
he have to define it. These were Orthodox monks speaking of a belief they
had already accepted, that their Church had already accepted for centuries.
In fact, the Assumption is one of those feasts Pope Sergius I in 687 imposed
on the West after he borrowed it from the East. The Assumption was a feast
of Mary that became obligatory in the Byzantine Empire in the year 602. The
Emperor Mauritius set the date, August 15, as the day on which the Eastern
Church in the Byzantine Empire was to celebrate Mary's Assumption. So we
know that at least eighty-six years before the Assumption was recognized as a
fact in the West, it was accepted in the East. It is important to notice that
Emperor Mauritius did not institute the feast, he set the date for it. It was
already well-known in the East before he set the date which he did in order
to make the celebration uniform.
One of the interesting features of this particular feast in the Eastern Orthodox
Church is the two week fast preceding it. At the moment, we are growling
under the pains of Lenten hunger. Well in the Eastern Church, there are
four Lents, and one of them occurs before the Feast of the Assumption for
two weeks, when the Eastern Orthodox abstain from all fish and all dairy
products. In the Eastern Orthodox Church, the feast of the Assumption
is followed by an octave.
We mentioned with regard to the feast of the Annunciation that a little
ceremony is associated with it. Since the Assumption falls during the harvest
season, it is quite common in Eastern Orthodox Churches on their feast to
ha~e the people bring flowers to the church and have them blessed by the
pnest and brought back home reminiscent of the time when Our Blessed Lady
had d'Ie d and her body was covered
'
with flowers.
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I've been using the word Assumption to describe this particular Marian
feast. In the East, it is not always called the feast of the Assumption. Among
some it is, but it is also called the Dormition, "the feast of Mary's falling
asleep," because in the Eastern Orthodox Church there is a solid tradition
that Mary did actually die before she was assumed into heaven. This particular
fact was not defined by Pope Pius XII when he defined Mary's Assumption.
He prescinded from her death.
Through the Eastern Orthodox have long believed in the Assumption, they
opposed the definition of this doctrine by Pius XII. It is not so much the
belief they oppose, but the definition. You might say it is because Pius said
it that they oppose it, not what he said. This can be taken almost as a principle
in discussions about the Eastern Orthodox Church. If Rome happens to have
defined it, the Orthodox will be against it.
Disputed Questions
Now, are there any Marian prerogatives that are a little disputed in the
Eastern Orthodox Church? Well, one thing you don't hear much reference
to is Mary's Co-Redemption. Mary's Co-Redemption is a point that is largely
disputed in the Eastern Orthodox Churches, as it has been until recent times
in the West also, in both Churches due largely to the implications behind the
words. There's no surprise to find that in the East Mary's Co-Redemption is
not wholeheartedly accepted; it is a point of theology that still has to be
ironed out even by Western theologians.
One particular dogma that has been very much disputed in recent times is
Mary's Immaculate Conception. The people themselves genuinely accept
Mary's Immaculate Conception. The Book of Genesis is the foundation for
our belief in the Immaculate Conception. The reference to that woman who
would crush the seed of the serpent found in Genesis 3, 15 shows this woman
who is to come would have to be sinless to crush sin. We do not only depend
upon Genesis; we have in Saint Luke a reference to our Blessed Lady as immaculate. We use it in the Hail Mary. "Hail Mary, full of grace," the text
says. These words "full of grace" are very inaccurate. They are not sufficient.
The Greek word used is a perfect participle, which in Greek always means
something is perfect. If I use the Greek perfect participl for "eaten," I mean
that I have not only eaten but that I am filled. "Full of grace" means not only
that Mary is full of grace, she couldn't be any fuller. That she is perfectly
blessed by God is what it means. This is the way the Greek Orthodox Church
accepted it for centuries, until the fifteenth century when some isolated writer
in Greece by the name of Nichephorous Xanthopolous came out and said,
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"No, Mary wasn't immaculately conceived at her conception; she was made
sinless at the Annunciation when she was told that she was going to be the
Mother of God. It was at this time that she was made sinless." In other words
she was still heir to original sin. Xanthopolous would not say Mary committed
actual sin, but he would not say that she had been forever free of original sin,
the sin of our first parents. The vast majority of Greeks of course opposed
him on this score even though they were not in union with Rome. Even when
a Russian by the name of John Nathaniel in the seventeenth century came out
with the view that Mary was made immaculately sinless at the Annunciation
and not at her own conception in the womb of her mother, the people of Russia
did not accept him. The people of Russia like the people of Greece, though
separated from Rome, insisted that Mary was immaculately conceived.
One of the rather interesting points of divergence between them and us,
certainly not important but interesting, is the fact that the Greeks and the
Russians do not speak of this immaculate conception as the Immaculate Conception. They call it "the Conception of Saint Anne." They refer more to
Anne's conceiving of Mary in her womb than of Our Blessed Lady's passive
conception in the womb of Saint Anne; in other words, the title is somewhat
different. Another interesting fact is that they do not celebrate this feast on
December 8, but on December 9. Whether they have to be different or not
I don't know. I've never argued with one of them on this point and still I
don't know, but they celebrate it the next day. The wonderful thing is that
they do celebrate it. Even as late as the year 1895-and that's pretty late when
you're talking about the Orthodox-the Patriarch of Jerusalem, Anthimos VII,
said that the Orthodox Church accepts the belief in the Immaculate Conception
even though it opposes the definition made by Pope Pius IX in 1854. You
see again it's a matter of who says it, not what is said. Today we can hope
that in this atmosphere of ecumenism, they will forget who is saying it and
just think of what is being said.
Deeply Rooted
So true is the fact that the Immaculate Conception is rooted in Byzantine
tradition that Saint Josephat, one of the Ukranian martyrs for unity whose
feast we celebrate on November 12, used to go among the Orthodox of the
Ukraine and Russia and show them their own liturgical books and say, "Here,
i~ says so right here, Mary is immaculately conceived." Right from their ow~
lIturgical books they had proof that Mary was conceived immaculately. ThiS
method can be used for many other dogmas.
I now want to go over with you the expression of Orthodox belief in Mary.
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We find Orthodox devotion to Mary expressed in their liturgy, in their liturgical
devotions, in their feast, in their shrines, and in their icons. In the Byzantine
liturgy, Mary is referred to fourteen times; in the Roman liturgy, four times.
In the Byzantine liturgy, before the liturgy begins, the priest takes the bread
that will be consecrated and he cuts it up into several pieces. One piece is
dedicated to Our Blessed Lady. This particular piece by the way they call the
panagia, "the all holy one." This is a piece of the bread that will be used for
the consecration.
In most Orthodox churches, the liturgy is celebrated in back of an iconostasis.
This is a picture screen, which some of you may have seen, containing pictures
of Our Lord on the right and Our Lady, the Annunciata, on the left. It is
prescribed by law that Our Blessed Lady must have her picture on the left hand
side of the doors that lead into the sanctuary through the iconostasis, because
Our Blessed Lady is the door of salvation. They accept her, they believe her
to be the door of salvation, and this prescription points that out that Mary
is right there next to her Son at the entrance to the sanctuary.
There are several other times when Our Lady is referred to; in the liturgy
there is one outstanding time. Shortly after the consecration there is a fo rm
of a Byzantine Magnificat which I would like to read for you. It is similar
to our preface; at least in its opening words.
"It is very meet to bless thee, the Th eotokos, the ever-blessed, the entirely
spotless, more honorable than the Cherubim, and infinitely more glorious than.
the Seraphim. We exalt thee who didst bear without corruption God, the
Word: thee verily are the Mother of God."
Notice how we have here summed up in this Magnificat several Marian
dogmas: the fact that she is Mother of God, immaculately conceived, a virgin.
We also find Marian devotion expressed in two liturgical devotions. They
don't have the rosary like we have. They have what they call the paraclisis.
The paraclisis is a long prayer recited during the two weeks before the feast
of the Assumption. They have a much better known prayer, the akathistos.
The akathistos is a twelve part hymn said in part on the first four Saturdays
of Lent. It is a prayer that is more an invocation. Actually in each of these
twelve parts there are twelve invocations to our Blessed Lady. On the fifth
Saturday of Lent, the whole prayer is recited.
Now what about the rosary and the Hail Mary. The Greek Orthodox have
no H ail Mary, as we know it, and no rosary. Their Hail Mary ends as it does
in the scriptures, " . .. and blessed is the fruit of thy womb." They have a
little ejaculation, they say afterwards, but they do not have the Hail Mary as
we know it. The Hail Mary we know came from Saint Dominic's time, but as
I said before, we were separated by then. They have no Marian rosary in the
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Orthodox Church. The Eastern Catholics say the rosary just like we do,
and Eastern Catholics usually use the same H ail Mary as we do, but they do
not have the rosary in the Orthodox Church. The rosary that they have is
a monastic rosary, which is a rosary in which they say on each bead the Jesus
prayer, "Jesus, Lord, have mercy on me, a sinner." Instead of saying fifty
times the Hail Mary, they say this, " Jesus, Lord, have mercy on me, a sinner."
The Icon
The icon is perhaps the most popular manifestation of Marian devotion,
particularly to the Western mind. We are familiar perhaps with the icon of
Our Lady of Vladimir, Our Lady of Kazan, Our Lady of Iberia, Our Lady of
Iveron, Our Lady of Umilyenie, and O ur Lady of the Assumption. In the
Russian Orthodox Church there are 253 Marian icons, and each one has a
special feast day.
An icon is not just a picture. It's not like some of our very sentimental
and sweet pictures. An icon is a medium; it's a point of contact. An icon is
meant to instill holiness into those who look at it.
The Orthodox pray before icons, and thei r icons are found in the corners
of their homes, in train stations, in public places, in churches, in schools. Their
icons are found everywhere, and actually the Communists have known how to
hit at Orthodoxy, by hitting at the icon. In recent years communism, particularly through the newspaper organs devoted to youth, has attacked icons,
because they know the tremendous devotion that the Russian people have to
these icons, and they know how much their religious life depends upon them.
So the Communists today hit at these icons and do everything they can to
destroy them.
Some of the more famous icons have been enshrined even in the Kremlin
until recent years. Icons have been responsible for the conversion of people
from paganism. They have been responsible for the military victories of the
Russian people over their conquerors and attackers. The Russian people have
a tremendous devotion to their icons, because through them the Russian people
get to Mary.
A couple of interesting titles that the Russians have for Our Blessed La~y
are the fOllowing: "Mary, Help of Sinners" - this is a title that has a speCIal
feast day on March 7, when we celebrate the feast of Saint Thomas-"Mary,
Joy of the Suffering," "Mary, Consolation of the Suffering,"-two titles th~~
have their Own feast day on October 24, and then "Mary, Softener of Hearts.
ChUndoubtedly anyone who has read anything of Tolstoy, Dostoev~ky, ~r
ekov, undoubtedly has seen reference to M ary. Even secular wnters 10
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writing about the Russian people have not been able to leave Mary out because
they realize how much Mary means to the Russian people. You take Mary
out of the life of the Russian people and you take Christ out, and you cannot
take Christ out of the minds of the Russian people. In spite of the fact that
today communism enslaves Russia, it is still basically at its roots a Christian
country. And perhaps one reason-one might even say the only reason it has
remained Christian-is due to the fact that it has always remained loyal to Mary.
Means of Union
Remember, I said in the beginning that Berdiaev said the Russian religion
was more a religion of Mary than of Christ. This was an exaggeration, but
an exaggeration that pointed out the truth, that the Russian people are a
Marian people. And today when there is so much talk about reconciliation
with the Orthodox, our main hope, and our main medium of hope, is Our
Blessed Lady. The Russian Orthodox and the Greek Orthodox may have their
doubts about the primacy and the infallibility of the pope, but they have no
doubt at all about the primacy of Our Blessed Lady.
Mary will always be the Theotokos to the Greek and to the Russian; nothing
more, nothing less. This point, I believe, combined with Mary's spiritual
maternity, that is Mary's role as our Mother, is our real guarantee that one day
we will see a reconciliation with the Orthodox; a reconciliation that we can
pray for much more hopefully than we can pray for and hope for reconciliation with our Protestant brethren. Our Protestant brethren do not love Mary
as much as the Russians and the Greeks. If we have a common Mother, if we
have a love for her in our hearts, and this love is strong in both East and
West, they will one day come together if for no other reason than that their
own Mother is pulling them together.

Questions and Answers
When do the fottr Lents take place and how long do they last?
FATHER GAGNON: Well the first Lent of course is our Lent, the forty days
we are now gloriously celebrating. The "Great Lent," as they call it, begins
on the Sunday before Ash Wednesday. In the Eastern Church there is no
Ash Wednesday; they don't have ashes and so they don't have Ash Wednesday.
Their Lent begins on the Sunday previous to our Ash Wednesday, and ends
of course on Holy Saturday. The second Lent is the Lent that occurs
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a week before the feast of Saint Peter and Paul. They have a period of fasting
even though they don't accept the primacy of Peter. Then they have the Christmas Lent; they don'~ call it Advent, they call it "The Lent of Saint Philip"
because that fast beglOs on the feast of Saint Philip, which is November 15
in their calendar. The final Lent occurs in the two weeks before the feast of the
Assumption.

Father, please explain what is meant by the expression, "Mary was a Virgin
during the birth of Christ."
FATHER GAGNON: Mary's Virginity was not broken by childbirth. Both
Catholic and Orthodox doctrine teaches that Mary was a Virgin not only before
the birth of Christ but even in the birth of Christ; that is, that there was
no physical breaking of her virginity in the birth of Christ. In other words,
the Incarnation of the second Person of the Blessed Trinity occurred without
any physical violation of her virginity.

How may we encourage OM teenagers to have greater devotion to Mary and
to wear the scapular? Will yolt explain the promises?
FATHER GAGNON: One way would be to show her to them as she really
is. I thing that one of our difficulties is that we show Our Blessed Lady to
be awfully sweet. I know that as a boy one picture I always used to hate was
the picture of Saint Joseph with a lily in his hand. I always wondered what
florist he patronized. We have to make Our Blessed Lady as she was, not
up-to-date, but as Mary was. Considering what Mary was, and what Mary
had to go through, she certainly has a great deal of appeal. Mary is a personality,
but her personality has been colored by a certain amount of sugar-coatedness.
How may we encourage our teenagers to wear the scapular? Well, invest
them in it at First Communion I guess is a beginning. Tell teenagers what
it means. I remember a couple of weeks ago I got a letter from a sister I'd
never heard of, she'd picked up my name some place and wrote to me. She
asked, "Father, will you tell me about the scapular indulgences? I've heard that
it's one of the most richly-indulgenced devotions, and can you tell me how many
days indulgence I get for wearing the scapular?" And I said, "Sister, frankly,
I don't know; frankly, I don't care." I said "What I do care is h.o,,: the
scapular is worn. The wearer of the scapular is to be the person who Imitates
Mary." You see, there's how you can get this across to teenagers: !el~ them
that the scapular is worn as a symbol of our consecration and ImitatIOn of
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Mary; a reminder to us who wear the scapular that we are supposed to be
imitating Mary. Tell them to worry more about their actions and their conformity to Mary's actions, rather than the indulgences. If we wear the scapular
in imitation of Mary, we don't have to wory about the indulgences. She'll take
care of all that.

Would you say that devotions of the Eastern Church are strictly liturgical or
are they also devotional in the Western sense of the term?
FATHER GAGNON: No, I would say they are really liturgical in the sense
that the sources of these devotions- and I use that in the sense that we all
understand it, the akathistos hymn, for instance, and also various other Byzantine
liturgical offices for Our Blessed Lady-are strictly liturgical in the sense that
they are rooted in the scriptures and in tradition. If you read these various
offices, and devotions, you'll see they come right out of scripture and the works
of the Fathers. They are not found in some apparition, you see. In a way
the Eastern Church has utilized the scriptures in their devotion to our Blessed
Lady more than we ever have, and perhaps as we get closer together, particularly
in these days of the biblical movement, there will be a greater emphasis on the
scriptures in our devotion to Our Blessed Lady. So far, we put so much emphasis
on extra-liturgical and you might say very superficial aspects of Mariology.

On what grounds do the Eastern Orthodox theologians dispute Mary's
title as co-redemptrix ?
FATHER GAGNON: I would say the reason they dispute it would be the same
reasons we might have for disputing it. Today we readily accept the co-redemption role of Mary, but we have to realize that there were times in the past when
this prerogative of Our Blessed Lady was not accepted by very many in the
West. Placing Mary as co-redemptrix seems to some to jeopardize the role
of Christ. You see, that word "co" seems to put Mary and Christ as co-partners
in the redemption. Perhaps a little analogy will explain this. Saint Basil the
Great, in one of his ascetical works, in referring to the spiritual life, says that
the Christian and Christ must work together in the spiritual life like two oxen
pulling a cart. Now it is obvious that two oxen pulling a cart work together.
Both are equal, so that if one oxen drops on the wayside, the other ox has to
carry on. I think this idea of the co-partnership of Mary and Christ in the
Redemption is what would scare most Orthodox theologians, just as it would
scare some Catholic theologians as well. Just to what extent Mary is the co-
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redemptrix is still disputed by Catholics, and I don't think we can, at this
moment at least, go too far and push this co-redemptive role of Mary. I think
the Orthodox, while certainly they are playing a safe role more than the
correct role, they are playing a proper role in this matter. They dispute it in
the sense that they are not involved in it. They don't deny it as the Protestants
deny Mary's co-redemptive role. The Orthodox simply shy away from it.
One reason perhaps is the modern influence of Protestantism in Orthodoxy,
but also because of terminology. Terminology plays an important part in theology. Actually many theologians have disputed things in words they later
on have agreed to when it came down to seeing the reality itself. Words are
just expressions of reality, and theologians can sometimes fear a word might
convey the wrong idea and they don't use it. They will accept the reality that
is somewhere beneath that word, but they are afraid of a certain word. One
word is co-redemption. It's a dangerous word if it's not explained properly
and the Greek Orthodox, and more particularly the Russian Orthodox, have
kept away from this word. They refer mainly to Mary as the Mother of God.
They feel this is her main role and they have put so much emphasis on this
that they haven't bothered to get into the secondary roles of Mary.

LAWRENCE MOONEY, O.Carro.

Protestantism and the Blessed
Virgin Mary

T

exposes 400 years of religious
thinking which became progressively negative. The Marian theology of
Luther and Calvin is closer to orthodox Roman Catholicism than it is to conservative and liberal Protestantism of the twentieth century. Luther held without
reservation that Mary is the Mother of God. It would surprise most Protestants
to hear the following words coming from the lips of Luther,
" ... her dignity is summed up in one phrase when we call her the Mother
of God; no one can say greater things of her or to her, even if he had as
many tongues as leaves and blades of grass, as stars in heaven and sands on the
seashore." His reformed prayer book contains not only the Our Father, but also
the Hail Mary. He preached on the subject of Mary with reverence and devotion
and even defended the doctrine of her virginity with vehemence.
HE SUBJECT, MARY AND PROTESTANTS,

On the subject of Mary, Calvin, Zwingli and the English reformers subscribed to Luther's beliefs in the divine maternity and the virginity of Mary.
Whatever objections they had to the Roman Catholic Marian theology center
around Mary's mediatorial power. The reformers held that there was one
mediator between God and Man and that mediator is Christ. They saw no
need for the intercession of Mary, since Christ was quite capable of doing
the job without her help. The reformers preserved the dignity of Mary but
succeeded in eliminating her as a factor in the religious life of the people. The
people could admire her, but at the same time they had to abandon any desire
to ask her to help them. It was comparable to graduating a man from medical
school but denying him a licence to practice medicine. In Protestant thought
and practice, Mary became nothing more than a museum piece.
The most destructive wars in history have been religious wars. The stakes
are high and casualties numerous. Mary was the first casualty of the war between
Roman Catholicism and the reformers. Devotion to Mary steadily deteriorated
among Protestants for the reason that she became a focal point of opposition
with amazing durability. When you protest, you must never run out of reasons
for protesting. The Protestants soon learned the value of that statement.
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Wicked popes die and are often succeeded by saints, oratorical exaggeration of
the doctrine of indulgences is replaced by a more moderate and less venal
approach to the subject of temporal and eternal punishment, and you begin to
look foolish by accusing the enemy of faults which have long since been buried
by history. Until the Galileo case came along, virulent Protestant apologetes
had to depend upon Mary to make their case stand up in court. In no time
at all the cry of "mariolatry" filled the air. The reformers had a slogan. In the
excesses of continental Marian piety, what with the proliferation of relics,
medals, and devotions which flourished, they had living proof that their charge
of mariolatry enjoyed reality contact.
Protestant hysteria in time became Protestant belief. When hysteria becomes
belief you have a strange case of irrationality, an irrationality that can even worm
its way into the thinking processes of the most distinguished Protestant scholars.
The eminent Karl Barth has this to say on the subject of Mary:
"Precisely in the doctrine and cult of Mary there resides par excellence the
heresy of the Roman Catholic Church ... the human creature collaborates
(ministe1"ialite1") in his salvation, on the basis of a prevenient grace, consequently
she (Mary) constitutes very exactly the principle, the prototype and the sum of
the Church itself."

Max Thurian moderates the stand of Barth but shows vestiges of the old
charge of mariolatry in his contention that "Mary has taken place of the humanity of Christ, she enjoys the role that the humanity of Christ ought to enjoy for
our salvation." It is obvious that the road to understanding between Roman
Catholic and Protestants is a long one, and one of the most formidable roadblocks to understanding is this whole question of the prerogatives of Mary and
her place in the devotional life of the Christian.

Start a Dialogue

~ow to begin? The only sensible solution seems to be an attempt to establish
a dialogue between Catholics and Protestants on the subject of Mary. The dialo~e should not be used for apologetical purposes. At this stage of our relationSh.lp with Protestants we should not be innocent enough to expect agreement
:,Ith our views on Mary. We are in a cold war of religious thought and feel109, and in a cold war the best and most optimistic result you can expect is to
keep the other side talking. Talking will not effect a solution. What it can do
and do well is produce understanding.

On the basis of this judgment I attempted to discover just how long you could
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keep a Protestant talking on the subject of Mary. I interviewed an Episcopalian
minister, a Presbyterian minister, and a Baptist minister on the subject of Mary
and Protestants. The interviews took the form of a questionnaire which very
quickly got out of hand and mushroomed from twenty questions to the staggering
number of thirty-five. It was a most rewarding experience and I will now pass
on some of the rewards to you.
The Baptist is represented by the letter G, the Episcopalian by J, and the
Presbyterian by D. I chose men from these three specific denominations for the
reason that I thought they represented as much of the spectrum of Protestant
belief as I could handle. The question follow no logical sequence for the reason
that I did not want to convey the notion that I was setting logical traps. I
wanted a free flow of talk which can be effected only by inquiry and certainly
not by argument. Never once did we assume defensive positions with the result
that their responses to my questions were frank without being hostile.
I made a second assumption which determined my choice of questions. It is
my opinion that Mary is the focal point of questions much more significant than
the belief of Protestants concerning her prerogatives. Their opposition to Mary
is an effect of a deeper area of disagreement between Roman Catholics and Protestants. I constructed questions which would bring us into these areas. Moreover, some of the questions are repeated in different language, the object being
that one question does not always bring up the largest catch of fish.
I-Is there any immediate hope that the controversy around Mary between
Protestants and Catholic will soon be resolved? Explain.
(G) No. Any progress made will depend on efforts to stop the trend to elevate
Mary. Attention should be focused on the belief of the early Church.
(]) For the Episcopal Church, Mary is not a problem as long as any honor
given to her has a strong scriptural foundation. At present Mary occupies a
doctrinal position and not much else.
(D) No, the positions are too polarized at present.
2-Where could we start to establish a basis for understanding on the position of Mary in the Church?
(G) A dialogue would hasten understanding.
(]) There are more important matters than Mary. We should start with Christ.
(D) By a frank exchange of points of view. We should try to discover what
Mary holds in terms of practical Christianity.
3-Could an individual Protestant practice devotion to Mary? What would
be the extent of this devotion?
G : Baptist;

J: Episcopalian; D : Presbyterian.

THE CHANGING CHURCH

69

(G) Qualify devotion. The devotion would have to be directed to thanking
God for what he has done for humble people. Some people would welcome
a service in honor of Mary. Some would not.
(]) It would never enter the mind of an Episcopalian to practice devotion to
Mary. Any devotion to Mary must be practiced within the limits set by the
Book of Common Prayer. Mary occupies a position in the Roman Catholic
Church that she does not deserve. A mild form of mariolatry exists in the Roman Catholic Church. There is no need to pray to Mary.
(D) Yes, in the sense that they idealize her. Nothing beyond that. She is a
faithful, practicing mother in Israel. She did her part in the preparation for the
coming of Christ.
4-Is the lack of scriptural references to the Assumption and the Immaculate
Conception the main reason for the Protestant rejection of these doctrines?
(G) Yes, definitely.
(]) In the Book of Common Prayer Mary is represented by the feast days of the
Annunciation and the Purification. We cannot at present go beyond the limits
set by the Book of Common Prayer.
(D) Basically, yes. Mary's present position in the Church is the product of
historical forces and not of the direct action of the Holy Spirit. Christ should
be in an unchallenged position. At present Mary is a challenge to Christ.
S-If scholars could establish tradition as a necessary source of revelation
would the Protestant position change?
(G) It should. But it may not. The congregation is not directed too strongly
in its beliefs by the ministerial body.
(] ) We hold that the scripture is the basis of the faith necessary for salvation.
However, other doctrines, e.g., those found in the creeds are to be believed.
The Lambeth Quadrilateral has proclaimed that in all talks involving church
unity the Anglicans will not change their mind on the following doctrines: the
inspiration of holy scripture; two creeds; two sacraments, baptism and the Holy
Eucharist; the historic episcopate.
(D) Mary is the product of the necessity of the early Church to substitute a
warm human being for the over intellectualized Christ. This movement, begun
in the early Church, has not stopped growing and shows no signs of stopping.
6-If the scriptures could be established as a reflection of the oral preaching
tradition of the Apostolic Church, would the Protestant position change with
regard to revelation?
G: Baptist;

J:

Episcopalian; D: Presbyterian.
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(G) It would influence seminarians and ministers, but not the people.
(J) Yes, because there is more to Christianity than the bible. Revelation is not
a date of publication. However, the bible is the rule of faith and the final court
of appeal in doctrinal matters. However, we do respect the Church's interpre.
tation of the bible.
(D) Only theological schools would be affected. The grass roots religion of the
people would not be touched by it.

7-What is the Protestant position with regard to the nature of the Church?
(G) The invisible Church of the elect, the people of God, known only to God.
(J) The Church is the Body of Christ and we are the members.
(D) It is the assembly of people called out of the common life to witness to the
living power of the living Lord.
8 a-What is the teaching function of the Church?
(G) It is to perfect man through teaching. The Church is concerned with the
whole person and his growth in Christ. The Church is a dynamic life force.
(J) The Church must teach the faith.
(D) Teaching is part of the function of the Church in terms of the fact that a
divine truth must be communicated through a human witness. This teaching
is more than the mere transmission of information in that teaching contains the
note of witnessing. It is more than the communication of doctrine.
8 b-As a teacher could the Church propose doctrines for belief and how
strong is the obligation on the part of the individual Protestant to believe specific
doctrines?
(G) The individual Protestant has no obligation to accept them.
(J) The Creeds are the basic formulas of belief and serve as a framework of
belief. But there is Catholic doctrine, not specifically mentioned in the Creeds,
but which is based on them.

9-1£ Catholic and Protestant scripture scholars agree on a foundation in
scripture for devotion to Mary would the rest of the Protestant world change
its position?
(G) Some change would certainly be effected.
(J) That question has been settled by the Book of Common Prayer. Episcopalian
thmkers would not be that concerned about Mary to investigate specific doctrInes
about her.
(D) Some areas would be affected if it became part of the teaching of the
Church.
G: Baptist;

J: Episcopalian; D : Presbyterian.
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lO-Do Protestants allow any role to Mary In the work of redemption effected by Christ?
(G) No.
(J) No.
(D) Nothing beyond being the agent of the physical birth of Christ.
ll-What is the role of the theologian in the religious life of the people?
What teaching authority does he possess?
(G) He applies religious belief to modern day problems. His authority would
rest on his personal experience of the Word of God. He is steeped in the
scriptures.
(J) The theologian is to tell us how to apply Christianity to modern times.
However, he does not have the same teaching authority as the bishop.
(D) The theologian must reinterpret scripture and the Church's confessional
statements. His stature has increased since World War I. The destruction of
the belief that man is inevitably progressing towards human perfection increased
the influence of the theologian.
12-1s revelation a fixed body of truth?
(G) God constantly reveals his will through men, both good and bad. God can
work even through the unbaptized. God will give us a new understanding of
old truths, but not new truths. Scripture is alive and gives new understanding.
God works with the seeker after truth to give him new understanding.
(J) Yes, but the work of the Holy Spirit is not to be limited.
(D) Revelation is the dynamic process in which the written word becomes the
living word in the everyday life of the individual. It is non-credal. Sole requisite
is belief in Christ as Lord and Savior. Belief must be personal.
13-What is your understanding of the term, "Development of Doctrine?"
(G) The term is not familiar, but the idea is reasonably acceptable. Doctrine
could develop. Logic and philosophy do not determine the development of
doctrine. Logic is unlimited, and Catholic logic is sometimes placed against
biblical revelations.
(J) No doctrinal development can go counter to what is in the bible. What
cannot be proved by the scriptures cannot be required as belief. The scripture
is sufficient for salvation. Tradition will be accepted if it does not contradict
the bible.
(D) An old truth can be reworded and it can become a living truth in a particular generation.
G: Baptist; J:

Episcopalian; D:

Presbyterian.
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14-What is the Protestant (your) understanding of the term "grace of
God?"
(G) Unmerited gift of God to an individual. Does not depend upon the worth
of the individual. God's kindness or mercy, or love could be called grace.
(J) Grace is a gift which effects a right relationship with God. It works in us
to make us holy.
(D) The grace of God is an unmerited favor of God given to reconcile him to
God through Christ.
15-What is your understanding of " internal sanctification?" Is grace a
thing?"
(G) Grace is not an external object, not anything separate from God . The sacraments work, not because of the powers given to the water, bread, or wine. Man's
faith and God's work constitute grace. Through grace, man is changed. This
is the conversion experience. Rejection of ex opere operata work of sacraments.
(J) Holiness is a change in the person.
(D) Man can grow in sanctification. The Holy Spirit works in a human being
and increases his awareness of God and fellowship with God . When he si ns,
it is with greater awareness.
16-What is your understanding of original sin?
(G) Wide variety of opinion among Protestants. It is more a part of being a
human being than something inherited. We would have the same condition
whether or not Adam sinned.
(J) Man in his human nature fell from grace. The tendency to sin comes from
human nature. We are born without elevation. N ature is infected.
(D) Original sin is basically a manifestation of a creature who has lost his relationship to his creator, of a soul that is in need of salvation that only a divine
savior can give.
17-Can the Church specify what we are to believe?
(G) No. Belief is a personal encounter between the individual and God .
(J) Yes, but it cannot enforce belief. Man must be left free.
(D) There is the authority of the living word (preaching) . But God is lord of
the conscience. Conscience may be instructed by the living word which can be
the preached word.
IS-What role do Protestants give the Fathers of the Church in specifying
truths contained in revelation? Are they a continuity of the apostolic tradition?
(G) Some influence, because they reflect the belief of the Early ChurCh.
G: Baptist; J: Episcopalian; D : Presbyterian.
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(J) They are religious leaders, but not authoritative. The Holy Spirit was at
work in them, but it does not put their writings on a par with the scriptures.
() The Fathers of the Church bear witness to revelation, but we prefer those
fathers who support our stand. Every Protestant supports Francis of Assisi.
19-Do Protestants accept the allegorical interpretation of Scripture used by
the Fathers of the Church?
(G) Not as a general rule.
(J) The trend is away from it.
(D) No, but they are useful.
20-What do Protestants hold that man must believe to be saved?
(G) Belief in Christ.
(J) Belief in Christ and the sacrament of baptism which gives membership in
the Church.
21-How is the individual Christian saved?
(G) He is saved by a personal commitment to Christ.
(J) By grace through the sacraments.
(D) Faith in Christ which gives the Holy Spirit. Christ is savior and Lord.
22-What is your understanding of Catholic devotion to Mary?
(G) The Protestant feels that it borders on revering her as a co-redemptrix.
She is practically a part of the Trinity.
(J) Over-emphasis on her role as a mediator.
(D) There are degrees of devotion among Catholics. Thin line between hyperdulia and worship; veneration and the investment of belief.
23-What is the Protestant understanding of Mary as co-redemptrix?
(G) According to Catholics, Mary can bring salvation to the individual.
(J) She undermines the position of Christ in the life of the individual.
(D) She has no role in redemption as it is conceived by Catholics.

24-What do you consider the common ground among Christians?
(G) Scripture. Both have experienced the same love of God. He deals with
all of us. Whatever we have of a religious nature comes from God.
(D) Belief in Christ.

25-Would the Protestant belief in the divinity of Christ necessarily change
their attitude towards Mary?

(G) No change with regard to Mary.
G: Baptist; J: Episcopalian; D: Presbyterian.
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26-How would you account for the birth of Christ? What does "conceived
of the Holy Spirit" mean?
(G) Most Protestants would accept and insist upon the virgin birth of Christ.
(D) The Divine Son of God must of necessity have been born through supernatural conception. Virgin birth is an article of belief.
27-Does a Protestant reverence Mary?
(G) Definitely.
(D) He respects and admires her. Reverence is too strong a term.
28-What place does Mary occupy in the thinking of Protestants?
(G) Reverence for a favored person.
29-How would a Protestant approach devotion to Mary?
(G) A purely individual thing. He would not want to be forced to practice a
specific mode of devotion to Mary.
Conclusions
Any belief that Mary will be the bond that will unite Catholics and Protestant
is decidedly premature.
There are more basic questions that divide Catholics and Protestants than
the prerogatives of Mary.
The authority of the Church as an official teacher of revelation must be investigated and better articulated than it is at present.
The word devotion is not too clearly understood.
We must formulate better explanations of the fact that Mary does not compete with Christ. Her role in the salvation of the individual is grossly misunderstood. Protestants have little if any knowledge of the theology of actual grace.
We must limit our discussion of Mary at present to truths which clearly have
the support of scripture. They are considerable.
There is a wide spectrum of belief among Protestants.
To say that Protestants do not understand our position on Mary is an understatement.
At present few Protestants see any purpose in devotion to Mary. They feel
that Christ is all they need and is doing a fine job at that.
The only way to convince Protestants is in the world of practical life. Devotion to Mary makes us better people and they are missing something which
could enrich their lives.
G: Baptist;

J: Episcopalian; D : Presbyterian.
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Questions and Answers
Does one have to believe in the miracles at Lourdes and Fatima?
FATHER MOONEY: Not with the belief of faith. It's not a miracle of faithLourdes or Fatima-although I believe in them and naturally, you do too, but
I think you'd have to have a very serious reason for not believing that they took
place. When the Church has said they're authentic, must be believed. Not
necessarily, as I say, with the belief of faith, but we should give what they call
filial belief. The Church is a mother, a teacher and we should obey mothers and
teachers.

How do fipiscopalians justify their great reliance on authority in the Book of
Common Prayer when they repttdiate authority i12 the Church? After all it
was drawn up by Cranmer.
FATHER MOONEY: Here you have one of those logical problems and don't
press it. What will it get you but an argument. Who needs them? That is the
way we think-logical-at least we think we are. But they do not want to be
tested logically. You can insinuate your logic, but it won't get you any place. As
I say, they are existentialists-the here and now fathers-They don't care about
the reformers or anybody else. They're not going to be converts because you
have reinterpreted history for them.

Do the Protestants believe in the sacraments?
FATHER MOONEY: Only baptism and the Eucharist. However, they do not
believe in sacraments as we believe in sacraments. They are what we might call
occasionalists. In other words, the water and the bread are nothing but the
occasion for them to work directly with the soul. They have no powers in
themselves. They would not allow for that; most of them, except the Episcopalians, who do. The Episcopalians have a sacramental theology which is almost
identical with our own, but the others, not so.

In a sociology class in a public school, students are taught that Martin Luther
intended to reform abuses in the Catholic Church, especially that one dealing
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with indulgences. T hey claim the Church practices selling indulgences. How
would you straighten out the students' thinking on this point? Did the Church
ever sell indulgences at any time?
FATHER MOONEY: One thing that we should never do, as far as I'm concerned, is defend history. Please don't defend anything that went on in the sixteenth century, on either side. It's history. The Church has made mistakes. She's
making them today. She will continue to make them and nothing is to be served
by explaining away things. Human beings are in the Church and ministry of
the Church. Human beings are fallible, they make mistakes and are very imperfect. There's no point in our developing this horrible party line mentality and
always glossing over history. Indulgences--I don't think we could question
the fact that the preachers of them were a little bit too exaggerated in their
promises. It's a fact. There were a lot of abuses and there are still a few abuses
in the Church. We'll always have. I wouldn't defend history.

On what do we base the statement, revelation ended with the death of the
last Apostle?
FATHER MOONEY: The Apostles were the repositories of revelation ; in other
words, Christ spoke to them. They were the official people who received
revelation. Now what did they receive ? What Christ said to them. Consequently, when they died there was no more revelation to be given. See, revelation is
a human thing. Christ could have sat down and wrote a book but he didn't.
He spoke, people listened. These people were the official listeners. They were
the Apostles. They were sent to deliver the message of salvation and when they
died, there was nothing more to be added to the message of salvation because
they gave whatever was given to them. That' s our understanding of it. The
faith that we have is what the Apostles gave us, they had received it from Christ.

